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Foreword by Shlomo Pines 

As is understood by the thirteenth-century mystic Abra- 
ham Abdafia, Kabbalah is not primarily a form of gnosis or 
theosophy. In effect, his view has nothing in common with the 
Sephirotic Kabbalah, whose object is the penetration of the struc- 
ture of Divine being and the processes ocmmhg therein. With 
the help of his profound erudition, Moshe Idel has devoted pa- 
tient and exhaustive study to the analysis of the extant material 
from the voluminous Abulafian corpus. He conclrrd~ that the 
mystical technique, experiences, and doctrines of th is  author are 
foc-rused upon the human being m d  his upward progress along 
the path leading to prophetic-mystical ecstasy. 

This description leaves the reader with a clear sense of the 
disparity among the elements composing h e  corpus in question. 
Idel begins by discussing the senses of sight and hearing of the 
mystic in a state of extasy and the techniques enabling him to 
reach this state. He observes that the processes spoken of hem 
which have parallels in Yoga (i.e., in its breathing excercises) and 
the Greek hesychasm: namely, the peculiar importance given to 
the pronunciation of Divine Names. All of these have no bear- 
ing upon the theoretical basis of Abulafia's thought, a structure 
which, at least in terns of its terminology, betrays philsophical 
influence. 

There is no doubt that it was a powerful mystical im- 
pulse which led Abulafia as commentator of the Guide for the 
Pmplexed to declare in the same work that a certain technique, 



consisting of the permutations of Hebrew letters composing cer- 
tain words, is far superior to the cognitive path recommended 
by the philosophers as a means of apprehending and cleaving to 
the Active Intellect (i.e., the supreme goal of the Aristotelians). 
The cognition spoken about by Abulafia is one which is easily 
obscured by the imagination. 

Essentially, both Maimonides and, even more emphati- 
cally, Abdafia, understand the imagination as opposed to the 
intellect. On the other hand, Abulafia's thought regarding imag- 
ination, like h a t  of Maimonides, entails a certain unacknowl- 
edged ambivalence. It is hconceivabIe that Abdafia thought, 
in contradisitinction to Maimonides, that the imagination played 
no role whatsoever in the visuaZ and aural experience of the 
prophets, an experience which he understood as one of mysti- 
cal ecstasy. While Maimonides states that all the prophets are 
philosophers, and Avicma,  in the Iast work whitten before his 
death, articulates his belief that the prophets are mystics, Abu- 
lafia inverts Avicenna's statement: all the true mystics are, in his 
opinion, prophets. From this, the inevitable conclusion is that 
he himself was a prophet. 



PART I 

The Mystical Experience 
in Abraham Abulafia 



Introduction 

1. The Question of Abdafia's Status 

In describing ha-'Olinr h-Baa, one of the principal 
works of R Abraham Abulafia, the noted mystic R. Ijayyim 
Joseph David Azulai (1724-1807), better known as the Hidr'a, 
wrote: 

This is a book written by R. Abraham Abulafia, concerning 
the circle of the seventy-two letter [Divine] Name, which I saw 
on the manuscript parchment. And h o w  that the Ragba [R. 
Solomon ben Adret] in his Responsa, sec. 548) and Rabbi Yak 
[R. Joseph Solomon del Medigo of Candia], in Sqer Me+rq le- 
Erfohh,3 expressed contempt toward him as one of the worth- 
&; people, or worse. However, I say that in truth I see him 
as a great rabbi, among the masters of secrets, and his name is 
great in Israel, and none may alter his words, for he is close to 
that book mentioned, and h s  right hand shall save him. 

These remarks of the Hid"a aptly srunmarize the problem 
involved in Abulafia's thought and his role in the development 
of the Kabbalah. To begin with, despite his greatness as a mystic, 
being "among the masters of secrets," he was fiercely attacked 
by the major halakhic figure of his generation, R. Solomon ben 
Abraham ibn Adret, and was placed under the ban. It follows 
from t?& that R. Azulaik words, "as one of the worthless pew 
ple, or worse," were a deliberate understatement, intended to 
safeguard the honor of both Abulafia and his critics. The fad 
that ha-'0lnm ha-Ba. remained in manuscript form until the 
eighteenth century would suggest that the effect of RaSbab ban 
had not worn off wen then, or for that matter until o w  own 
day. Nevertheless, it seems to me that, between the final years 
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of the thirteenth century, when Abulafia was excommunicated 
by his opponent in Barcelona, and the seventeenth century, a 
striking change occurred in the status of the banned Kabbalist. 
A figure such as R. Azulai so id"^), who was expert in all dimen- 
sions of Jewish culture and who at the same time represented 
post-Sabbatian Kabbalistic thought in the East, did not hesitate to 
praise the man and to describe his system in glowing terns: "his 
name is great in Israel, and none may alter his words." Such a 
drastic change--from excommunication ta a position in the f o r e  
most ranks of Jewish mystics--is indicative of an unprecedented 
phenomenon in the development of Jewish mysticism. 

The present study describes a central question in the 
vast corpus of R. Abraham Abulafia. The exploration of this 
question-the nature of the mystical experience and related 
matters-will clarify the importance of this Kabbalist within the 
framework of medieval Jewish mysticism, and assist our under- 
standing of the ambivalent attitudes toward Abulafia in different 
periods. Who was Abraham Abulafia, and what was his unique- 
ness as a Kabbalist? 

2. Abdafia's Life 

Unlike many other Kabbalists who preceded him or were 
his conternpora ries, Abulafia provided extensive details regard- 
ing his life. These are quite numerous, and have not yet been 
discussed in a detailed biography of Abdafia's life; this sub- 
ject will be discussed elsewhere. In this context I shall present 
only the basic information concerning Abulafia's life, based ex- 
clusively upon the testimony contained in his own writings." 

Abraham was born in the Hebrew calendar year 5000 
(1240 C.E.) in Saragossa in the province of Aragon to his father, 
Samuel; the family moved to Tudela, where Abulafia continued 
to study with his father until the death of the latter, when he was 
a young man of eighteen years. Two years later, Abulafia left 

Spain and traveled to the land of Israel in search of the mythical 
River Sambatyon. However, the battle between the Mamelukes 
and the Tatars in Eyn-Harod brought an abortive end to Ab- 
ulafia's Palestinian travels in the city of Acre. He returned to 
Europe via Greece, where he was manied, and after a few years 
went on to Italy. There, in Capua, he studied philosophy and 
especially the Guidefbr the Perplexed with R. Hillel of Verona, and 
after some time rehmed to Catalonia. XR 1270 he had a vision, in 
which he was commanded to meet with the pope. During that 
same period, and possibly in the same place, he began to study 
the Kabbalah, which he had earlier opposed, his studies being 
concentrated primarily on the commentaries of St;fr Yesirah. From 
Catalonia he traveled to Castile, where he taught the Guide to R. 
Joseph GikaaEa and R. Moses b. Sheon of Burgos, two of the 
leading Castillian Kabbalists during the 1270's and 1280's. Af- 
ter leaving Castile, he spent the next several years-apparently 
the entire second half of the 1270's-wandering about, possibly 
going as far as France. 

At the end of the decade he again taught the Guide in the 
G r e k  cities of 'Fhebes and Patros, and in 1279 returned to the 
Italian city of Capua, where he conhued to teach the works of 
Maimonides. Because of his peculiar method of studying the 
Guide, based on combinations of letters and similar linguistic 
techniques, as well as his messianic statements about his inten- 
tion to meet with the pope, he was persecuted by his fellow 
Jews. 

At the end of the Hebrew calmdar year 5040 (i-e., Fall 
12801, he attempted b meet with Pope Nicholas 111, who rej&ed 
these overtures. While the pope was still in his vacation palace 
in Soriano, near Rome, Abulafia made a daring attempt to evade 
the pope's heats  to b u m  him at the stake, and arrived at the 
castle. However, soon after his arrival the pope suddenly died, 
thus saving Abdafia h r n  a certain death. 
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After a brief period of imprisonment in R0me by the "Lit- 
tle Brothers "-the Minorites-Abulafia left the Apennine Penin- 
sula, arriving in Sicily in the year 1281, where he continued his 
literary and messianic activities. He succeeded in establishg 
not only a circle of students and admirers who "movd at his 
command," but apparently also opponents. His prophetic and 
messianic pretensions evidently caused the leaders of the island 
to turn to R. Solomon ben Abraham ben Ad& (a. 1235-ca. 13113, 
known as Rns'ba) for instructions as to how to deal with this per- 
sonality; and ibn Adret, who was both an halakhic sage and 
a Kabbalist, began an all-out war against Abulafia. Even if his 
letters against the ecstatic kabbalist did not always find a sympa- 
thetic ear among Abulafia's many disciples in Sicily, these is no 
doubt that Abulafiak status was nevertheless severely damaged, 
and he was forced to go into exile on the island of Corntino, near 
Sicily, at least for a brief period. 

The polemic between Abulafia and ibn Adret continued 
throughout the second half of the 1280's and cmcluded, insofar 
as we can tell, with Abulafials death toward the end of the year 
1291. In any event, there is no indication of any activity of 
Abulafia following that date. 

3. Abulafia's Writings 

Abulafia was an extremely prolific Kabbalist author, 
doubtless among the most fertile of the thirteenth century. He 
left behind him an extensive literary heritage, much of which 
has survived, although certain important items have been lost.5 
During a relatively short period of time, during the twenty years 
between 1271 and 1291, Abdafia composed nearly fifty works, 
long and short, which may be divided into several principal lit- 
erary types: 

Handbooks fir Mystical Evm'ence 

The most significant and m y  developed genre is that 
of handbooks for the acquisition of prophecy (i.e., ecstasy) and 
deaving to God (debSqut)-i.e., what is in contemporary lan- 
guage called mystical experimce. These boob detail various 
techniques, some elements of which will be described below, 
The most important of these works are VayyEy ha-aium ha-Bal, 
referred to above; ' o r  ha-Sew, ' I m r q  &fer, 'O@ 'Eden Ginuz, and 
S q .  ha-He+. The former three enjoyed extensive circulation, at 
least insofar as is indicated by the large number of surviving 
manuscripts, and there can be no doubt that these enhanced 
Abulafia's prestige among Kabbalists. 

Interpretation of Classical Jewish Texts 

Abulafia composed a commentary on the Torah, entitled 
Sqer ha-Mafi&~t, almost all of which is extant. He likewise in- 
terpreted S+T Yqirdz and Maimonides' Guide a number of times 
each, as weU as the "prophetic books" which he himself com- 
posed. 

Prophetic Works 

Begkdng in 1279, Abulafia composed a series of various 
"prophetic" books, the vast majority of which have been lost. 
Their nature is, however, apparent from the single work of this 
genre which has survived, S@ ha-'&, as well as from the extant 
interpretations which the author gives to his other works of this 
kind. One may assume, on the basis of these two documents, 
that these books contained Abulafia's mystical and messianic 
visions, which he enjoyed during a very fruitful spiritual priod. 
Several of the subjects of these visions, such as "the man" and 
"the circle," will be discussed in detail below. 
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Occasional Works 

There are also occasional works, such as epistles and po- 
ems, which constitute only a sndl  part of his corpus; albeit: the 
epistles' contribution to our understanding of Abulafia's thought 
and his spiritual development is particularly significant. 

All told, some thirty works or fragments of works writ- 
ten by Abulafia have survived, presemed in some one hundred 
manuscripts. Only a very small proportion of his total wum has 
been printed, and even this small number has had the misfortune 
to have been printed with many mistakes. It follows fFom this 
that in almost every case one needs to refer to the manuscripts- 
an unusual phenomenon if one is speaking about a key figure for 
the understanding of Kabbalah as a mystic phenomenon. The 
refusal of the Kabbalists and printers to publish Abulafia's liter- 
ary works creates great difficulties in clarifying his system and, 
as the reader will find below, the bulk of the material considered 
here comes from manuscripts scattered over different continents, 
awaiting a wider audience. This is the reason for our constant 
reliance upon manuscripts, 

However, an understanding of Abulafia's mystical path 
cannot suffice with these wriften testimonies alone. There is con- 
siderable material extant from the period preceding him, such 
as the writings of the Ashkenazic Hasidim or those of R Baruch 
Torgami, from which Abulafia learned fundamental areas of his 
thought. Until now, those topics in these works relevant to Ab- 
ulafia's thought have not received any detailed treatment, a fad 
which presents difficulties for the understanding of Abulafian 
thought. No less important are those works which were in- 
fluenced by Abulafia's writings, such as the anonymous S S f u  ha- 
Se~cf and Nir 'Eloltinr; the works of R. Isaac of A m ,  first and fore- 
most the 'O@r wyyirn; Sacariy Sedeq by R. Nathan ben Sacadyah 
Harar; and R. Judah Albotini's SuIIlm ha-'Aliyih, 

Thw, analysis of Abulafia's mysticism demands reference 
to an entire Kabbalistic school, spreading over many years, and 
requires careful study of the writings of many different Kabbal- 
is&. However, the difficulties entailed and the time demanded 
to master this extensive backgmund are well justified, as only 
study of this type can enable us to understand the complex de- 
velopment and sprrad of ecstatic Kabbalah of the Abulafian type 
through various regio~s-Italy, Greece, PaIestine6-and assist us 
in comprehending properly the most important contemporary 
mystical phenomenon: Ijasidism."e present work will clar- 
ify only a few of these questions, and others will be dealt with 
elsewhere, while such major questions as the contribution of ec- 
static Kabbalah to the shaping of the Hassidic mysticism will 
still require extensive clarification. 

4. Survey of Research 

Scholars had already addressed themselves to Abraham 
Abulafia's Kabbalah by the middle of the nineteenth century, 
when Moritz Landauer described the work of this KabbaIist, first 
based upon the manuscripts available in the Miinich Library.8 
Unfortunately, Landauer's distinction as the pioneering scholar 
of Kabbalistic manuscripts did not assist him when he came to 
describe the spiritual cenfigumtion of Abdafia's Kabbalah. Be- 
cause he was cmvinced that Abulafia was the author of Sqfw ha- 
Zohar, he arrived at a totaIly misguided picture of his thought, in 
those few cases where he attempted to do so. In the second half 
of the nineteenth century we find general remarks concerning the 
life and works of Abulafia-but not an analysis of his system- 
in the major works of Heinrich Graetz? Moritz Stein~hneider,'~ 
and Adolph JelIinek,l1 who has devoted several studies to Ab- 
ulafia's thought, some of which he published. His most impor- 
tant contribution was in the separation of S4er Iza-Zohr from the 
sphere of the ecstatic Kabbalah and its attribution to R. Moses 
de hRort.'"esearch was henceforth free to addms itself to fithe 
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clarification of Abulafia's system on the basis of authen~c doc- 
uments. 

At the end of the ninetwnth and beginning of the  en- 
ti& century, writers in Kabbalah reiterated the theories of their 
predecessors, including Landauer's erroneous view that Abu- 
lafia was the author of Sqer ha-Zohar.13 Sigruficant progress in 
this respect was not made during that generation until the be- 
ginnings of SchoIem's research. In a series of studies of ec- 
static Kabbalah,'4 as well as an entire chapter devoted to Abu- 
lafia in his comprehensive work, Major Trends in Jewish Mysticism,15 
Scholm expanded, corrected, and improved upon the bio- 
bibliographical descriptions of his precEecssors. But Scholem's 
major contribution was in the primary analysis of Abulafia's 
Kabbalistic thought and the determination of his place as one 
of the important creators of Kabbalistic literature. However, de- 
spite Scholem's major accomplishments in removing scholarly 
errors and the reconstruction of Abulafia's ecstatic mystical sys- 
tem itself, Abulafia's Kabbalah was not included in a long se- 
ries of phenomenologically oriented works, many of which were 
presented at the discussions of scholars of religion at Ascona.16 
Thus, for example, ecstatic Kabbalah is completely absent horn 
Scholem's discussions concerning degtpr, the sipficance of the 
Torah in Kabbalah, or the problem of mysticism and religious 
authority. h all of these areas, the ecstatic Kabbalah could have 
contributed substantially to expanding the understanding of the 
Kabbalistic phenomenon. 

Since Scholem's studies only a few, and to a large ex- 
tent tangential, other studies have been written concerning 
Abulafia,17 nearly all of them inspired by S~holern.'~ The present 
study represents the first in-depth coverage of a central subject 
in =static Kabbalah-that of the religious experience. The ma- 
terial presented here is essentially an expansion and reworking 
of one section of a more extensive work devoted to Abulafia's 
thought, presented as a doctoral dissertation at the Hebrew Uni- 
versity under the guidance of Professor Shlomo Pines. Since 

its original presentation in 1976 1 have published a number of 
articles concerning matters which 1 did not discuss at Iength 
in the dissertation, and the data presented in hose studies en- 
riched my own perception of the area of Kabbalah in general 
and of ecstatic Kabbalah in particular. Several chapters from the 
dissertation have been reworked from a broader perspxhve, de- 
rived from ten years of additional study. The present expansion 
also includes sigrhcant additions of new material, based on the 
study of hundreds of manuscripts. Some of this material has 
been identifid for the first time as belonghg to the school of 
ecstatic Kabbalah and was previously unknown in the research 
literature. 

My method of dealing with Abulafia's thought has been 
to gather the relevant material from the scores of manuscripts 
and to present it, with the intention of enabling the reader to 
have m e d i a t e d  connection with the texts, but also to interpret 
them, both through the act of presenting them within a specific 
context, as well as by deciphering the allusions and sources of 
the author. The success or failure of this approach may only be 
judged by the overall picture thereby created, which will hope- 
fully contain fewer internal conbadictions and 4 clarify to 
the reader matters which are discussed in Abulafia's writings in 
scattered places and in fragmentary fom. 

5. Abulafian and Theosophic Kabbalah 

I would Iike to conclude this introduction by describing 
several characteristics of Abulafian Kabbalah in comparison with 
that of the theosophical-theurgic school-that is to say, h t  Kab- 
balah which concentrated upon discussions concerning the na- 
ture of the Sefirfit (theosophy) and the theurgical significance of 
the miswat, i-e., the ability of the Kabbdist to alter the Sefirotic 
system, which had b- hurt by the sin of Adam. 
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AbuIafia designates this system by two primary terms: 
prophetic Kabbalah and the Kabbalah of Names. The former 
term (which E have generally translated as ecstatic Kabbalah in 
the body of this work) refers to the goal of this mystical path: 
namely, the attainment of 'prophecy' or 'ecstasy.' i.e., manifes- 
tations of revelation and union with the Divine (de@qut), desig- 
nated by the classical term "prophecy" (nebuprih) in the absence of 
any other more suitable, comprehensive term. The second term, 
the Kabbalah of Names, refers to the esoteric baditions concern- 
ing the nature of the Divine Names and their use in order to 
attain ecstasy. The two terns are not new in principd, and were 
at most adjusted to the needs of Abulda's particular system. 

This Kabbalah is distinguished from the other Kabbalis- 
tic systems of i t s  time both by the essential purpose of ecstatic 
Kabbalah, as well as by the techniques for its attainment. In the 
extensive Kabbalistic literat- composed during the Past third 
of the thirteenth century in Catalonia and Castile, a central place 
is given to discussions concerning the nature of the divine sys- 
tem, including both its deepest and most remote level-the Eyn 
Saf (the Infinite)--and ik revealed aspect-the ten Sefirit. An 
additional characteristic of this literature is the stress upon the 
role of the miswot, whose performance in the Kabbalistic manner, 
with the intention of actualizing the effect of these acts upon 
the Divine world, is a basic element of Spanish Kabbalah, and 
specifically of Sqer ha-Zohar. This complex doctrine of Divinity, 
developed above and beyond that which existed in Kabbalah at 
the beginning of the thirteenth century, was alien to the spirit of 
Abulafia, who sees in it a danger of heresy. He accuses certain 
Kabbalists-apparently referring to fin Adret, among others- 
of being even worse than Christians: while the latter believe in 
a triune God, the Sefirotic Kabbalists believe in a system of ten % 

distinct Divine forces! 

Abulafia advocates a theology similar to that of W- 
monides in lieu of the Kabbalistic theosophy; he stresses pri- 
marily the understanding of God as Intellect/htelligible/Act of 

Intellection, a definition allowing, as we shall see below, for the 
union of the actualized human intellect and the divine Intellect. 
The position of the miswot is also different in Abulafiasl Kabbalah 
from that in classical Spanish Kabbalah.lg While the Kabbalists 
of Castile and Catalonia stress the mystical path which travels 
via the performance of the m i g d ,  Abulafia teaches a completely 
different way, consisting primarily of the pronunciation of Di- 
vine names and a complex technique involving such components 
as breathing, singing, and movements of the head, which have 
nothing whatsoever to do with the traditional commandments 
of Judaism. 

Another significant and striking difference between ec- 
static Kabbalah and the theosophic-thaugic school is manifested 
in their respective exegetical approaches. While that of Abraham 
Abulafia i s  filled with uses of numerology and plays on letters- 
gmfria, notriqGn, and letterambinations (Wfq 2dtiyit)--as may 
be seen from his commentaries, the main bulk of Spanish Kab- 
balistic exegesis is essentially symbolic, and only in passing do 
they make use of the methods favored by Abulafia. In using 
these methods, this ecstatic Kabbalist followed in the fwtsteps 
of the Ashkenazic uasidim, as he also did in his mystical tech- 
niques based upon letter-combinations and pronun~iations.2~ 

Another difference between these two branches of Kab- 
balah was in their relationship toward the community or the 
public; Abulafia, more than any other Kabbalist who prweded 
him, stressed the need for isolation in order to achieve prophetic 
estasy. This elevation of the ideal of separation or withdrawal 
from society in order to attain religious perfwtion developed si- 
multaneous with the emphasis in theurgic Kabbalah upon the 
communal religious senice within a community of mystics, as 
this is expressed in Sqm ha-Zohar. Th is  school turned toward the 
hvurah, the mystical confraternityI the combined force of whose 
m e m b a  is able to repair the Divine world, and thmugh that 
world the entire cosmos. 



14 Introduction 

Finally, an Interesting difference which does not pertah 
directly to the different Kabbalistic systems, but to the biogra- 
phies of their leading figures: namely, that the vast majority 
of the works of the ecstatic Kabbalah were written by itiner- 
ant Kabbalists. This was the case with Abulafia; this was also, 
apparently, the fate of Saw* Sedeq, by his own testimony, and 
of R. Isaac of Acne. By contrast, h u g h  the 1280's we do not 
know of any Kabbalists who contributed to the formation of the 
theosophical-theurgical Kabbalah whose lives were upmted. 
At most, one hears of a move from Catalonia to Provence and 
back again, or visits to the various cities of Castile, but not of 
migration from one continent to another. Many of the Span- 
ish Kabbalists-such as Nahmanides, Ibn Adret, and R. Tdms  
Abulafia-resided permanently in the major cities and consti- 
tuted the religious establishment. On the other hand, the ecstatic 
Kabbalists found difficulty in striking mts in any one place, but 
tended to wander about without being subject to any system of 
authority for any extended period of time. If w e  add to this 
the tension that grew betureen Abulafia, the spokesman of the 
ecstatic Kabbalah, and R. Solomon ibn Adret, who was among 
the major representatives of the theosophic-theurgic Kabbalah, 
w e  may conclude by saying that we have two mystical schmls 
whose ideational and experiential stmcctures differ h r n  one an- 
other in the most radical conceivable manner. 

Abulafia was considered, by the Christian Kabbalist Je 
hmm Reuchlin,2I as a pillar of Christian Kabbalah,22 as well as 
one of the two pillars of Jewish Kabbalah. Christian Kabbalah 
is based to a considerable extent upon the thought of Abulafia, 
whose writings were translated into Latin and 

Chapter One 

Techniques for Attaining Ecstasy 

Abraham Abulafia's system differs from that of other me- 
dieval Jewish W e r s  in presenting a detailed, systematic path 
enabling the seeker to attain to mystical experience. In this sys- 
tem various concepts used to describe reality by Arab and Jewish 
philosophers are transformed into subjects of personal experi- 
ence by means of a suitable technique. This technique paves 
the way toward the zenith of mysticism: the total unity between 
man's intellect and the supreme Being, whether this is under- 
stood as God or as the Active Intellect. While other medieval 
thinkers as well saw this experience as their soul's desire, which 
they strove to attain with all their strength, we nevertheless do 
not find in philosophical works of this period any detailed, spe- 
cific instructions as to the means of realizing such contact. The 
discussions by R Abraham ibn Ezra and Maimonides and by 
their disciples concerning the nature of 'prophecy,' in which they 
saw the h a h a r k  of this ideal experience are not to be read as 
concrete instructions, rooted in a specific path toward the real- 
ization of the desired goal. They rather describe a phenomenon 
from the distant past, namely, Biblical prophecy, without claim- 
ing although not explicitly denying that similar experiences are 
possible within their own generation. 

In my opinion, the path propounded by Abulafia in his 
books is an adaptation of the Jewish mystical traditions which he 
had learned from the Ashkenazi world of Franco-Germany to the 
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spiritual needs of Jews educated within the philosophical schools 
of Spain and Italy, which primarily thought in Maimonidem 
concepts. To these were added elements originating in mysti- 
cal techniques outside of Judaismqneek-Modox hesychasm, 
Indian Yoga and possibly also Sufism. The last-mentioned is, 
however, primarily visible in the writings of his students, rather 
than in Abulafia's own writings. We shall therefore begin by 
describing the elements of technique as they appear in the writ- 
ings of Abulafia and his disciples. As  recitation of the Divine 
Names was the main technique developed by this school, we 
shall begin our discussion with this topic. 

1. The Ecstatic Character of the Recitation 
of the Divine Names 

The recitation of the Name or Narnes of God as a means 
of attaining ecstasy is a widely-known mystical practice, play- 
ing a significant role in techniques known from India, Tibet, 
and Japan, in Islam and in Orthodox Christianity. We shall not 
discuss these techniques in a detailed way here; some will be 
mentioned again at the end of this chapter for p ttrposes of com- 
parison with the material found in Abulafia. Before discussing 
Abulafia's system, however, we shall examine the Jewish prece- 
dents for use of the Divine Names in order to achieve changes 
in human consciousness. In late antiquity, in Hf@lof Rabbafi, we 
read: 

When a man wishes to ascend to the Merkni l ,  he calls to 
Swyah the Prince of the Presence, and adjures him one hun- 
dred and twelve times with the Name fwtrsy'y h', which is 
read ,@trsyPy swr!q ,h+trky'l fwfgr 'snvyly'y zbwdy'l wzhrry'l tnd'l 
Sqhwzy' dhytnoryn w ' d w  Ha- h n  'EIoh@y Yism. el. He may 
neither add nor subtract from these one hundred and twelve 
times-for were he to add or subtract he might Pose his life- 
but he shall recite the names with his mouth, and the fingers 
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of his hands shall count one hundred twelve times-and im- 
mediately he descends to and rules the Merki@ih.l 

A similar passage appears in another treatise belonging 
to this literature: 

His mouth utters names and the fingers of his hands count one 
hundred eleven times; so shall whoever makes use of this as- 
p& [i.e., technique], let his mouth utter names and the fingers 
of his hands count one hundred eleven times, and he must not 
subtract from these names, for if he adds or subtracts, he may 
lose his 

Both these passages would seem to imply that this refers 
to an established custom connected with the "descent to the 
Mer~bah." Similar methods were used during the Gaonic pe- 
riod; in one of his responsa, R Hai Gaon (939-1038) writes: 

And likewise [regarding] a dream question: there were several 
elders and pious men who [lived] with us who knew them [the 
Names] and fasted for sweral days, neither eating meat nor 
drinking wine, [staying] in a pure place and praying and k t -  
ing great and well-known verses and [their] letters by number, 
and they went to sleep and saw wondrous dreams simiIar to 
a prophetic vision.3 

In another responsa, R Hai Gaon testifies tha t  

Many scholars thought that, when one who is distinguished 
by many qualities described in the books seeks to behold the 
Mmka-bah and the palaces of the angels on hgh, he must follow 
a certain procedure. He must fast a number of days and place 
his head between his knees and whisper many hymns and 
songs whose texts are known from tradition. Then he will 
perceive within himself and in the chambers [of his heart] as il 
he saw the seven palaces with his own eyes, and as though he 
had entered one pahce after another and seen what is there4 

The former passage from R. Hai Gaon refers to "great and 
well-known verses and letters by number"; G. Vajda contends 
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that the sense of the phrase, letters by nuntkr, refers to p u p s  
of letters which equaI one another in their numerical value (i-e., 
g m 4 b i a ) . 5  In my opinion, this in fact refers to the use of the 
Divine Name of seventy-two letters: the "great and well-known 
verses" are probably the three verses, Exodus 14119-21, each one 
of which contains seventy-two letters in the Hebrew original, i-e., 
"letters in number." The second quotation also seems to me to 
be connected with the use of Divine Names. In Se;fw ha-'Aruk of 
R. Nathan b. Jebel of Rome (1035-ca. 1110), we again read in the 
name of R. Hai Gaon, that "Pard& is that wkich is expounded 
in Hc$d6t Rabbati and HFkldt Zutmti; i-e., that they would perform 
certain actions, and pray in purity, and use the c r a m  and see 
the Hebl5t  and the bands of angels in their position, and see how 
there was one chamber after another, and one within another."" 
G. Scholem has suggested that the expression '"use the crown" 
signifies the use of the Divine Name7 A younger contemporary 
of R. Hai Gaon, Rabbenu Hanannel, many of whose ideas were 
borrowed from the works of R. Hai, likewise writes about the 
sages who entered Pardes, stating that they "prayed and cleansed 
themselves of all impurity, and fasted and bathed themselves 
and became pure, and they used the names and gazed at the 
Hekal~t."~ In Rashi's opinion, the ascent to heaven signifying 
the entry into Pard& was performed "by means of a name."g 

~ k i l a r  testimony appears among the Ashkenazic Hasid- 
im; Sifer ha-Mnyyim, attributed to R. Abraham ibn Ezra, presents 
an interesting description reflecting the widespread use of 
Names: 

A vision (rnar~eh) o c m  when a man is awake and reflects 
upon the wonders of God, or when he does not reflect upon 
them, but pronounces the Holy Names or those of the angels, 
in order that he be shown [whatever] he wishes or be informed 
of a hidden matter--and the Holy Spirit then reveals it& to 
hi, and he knows that he is a worm and that his flesh is like 
a garment, and he trembles and shakes from the power of the 
Holy Spirit, and is unable to stand it, Then that man stands up 
like one who is faint, and does not know where he is standing, 

nor does he see or hear or feel his body, but his soul sees and 
hears and this is called vision and sight, and this is the mattes 
of most prophecy.1° 

The disputant of the anonymous author of Stfer ha- 
eayyim,R. Moses Taku (ca. 1235), describes a similar t&ique 
in a s u ~ v i n g  fragment of his book, Ketab Tammim: 

And two of those who were lacking in knowledge [among] the 
schismatics [thought] to make themselves prophets, and they 
were accustomed to recite Holy Names, and at tunes performed 
kawwanot during this recitation, and the soul was astounded, 
and the body fell down and was exhausted. But for such as 
these there is no barrier to the sod, and the soul becomes 
the principal thing [in their constitution] and sees afar; [but] 
after one hour, when the power of that Name whch had been 
mentioned departs, he returns to what he was, with a confused 

The last two passages corroborate one another: during 
the procedures of reciting the Names, the body trembles vio- 
lently, freeing the soul from its dependence upon the senses and 
creating a new form of consciousness. The process is in both 
cases compared to prophecy; one should note that prophecy is 
also mentioned, in a similar context, in R. Hai Gaon's previously 
quoted words: "similar to a prophetic vision." 

R. Eleazar of Woms (ca. 1165-ca.1230, the Roqea h), a con- 
temporary of the above-mentioned anonymous author of Sqm 
ha-Uqyirn, also knew the technique of recitation of the Names of 
God-a usage likely to bring about results similar to those men- 
tioned in the works of R. Hai Gaon or in Sqt7 ha-Fayjinx. These 
are his comments in Sver ha-Hob-h:12 

abg ytsm-these are the six letters, each and every letter [stand- 
ing for] a [Divine] name in its own right:I4 A - Adiriron; B 
- Rikariron; G - Gihnri~on; Y - Yqbifuiyalz; T - Tnlmiya~t; S - 
Satnibyah. By rights, one oughtn't to write everything or  to 
vocalize them, Lest those lacking in knowledge and those taken 
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{sic !--should be "'sttiken") in understanding and of negligible 
wisdom use them. However, Abraham our father passed on 
the name of impurity to the children of the concubines, in or- 
der that they not know the future by means of idolatry1" Thus, 
some future things and spirits were revealed to us by means of 
the [Divine] attributes, through the pronunciation of the depths 
of the Names, in order to know the spirit of wisdom-thus fa r  
the S f f u  Yirqah.'" 

R. Eleazar of Worm's statements reflect an awareness of 
the antiquity of involvement in Divine Names and their recita- 
tion as a means of acquiring knowledge of the future or various 
wisdoms; the patriarch Abraham already knew these secrets and 
attempted to conceal them fm the children of the concubines, 
and they were subsequently passed down from generation to 
generation until the Jewish medieval mystics. The expression, 
"pronunciation of the depths of the names," is particularly in- 
teresting in light of the fact that Abulafia-who explicitly admits 
to R. Eleazar's influence-was to see his own Kabbalah, that of 
Names, as the deepest path within the Jewish esoteric tradition. 
All of these quotations share the fact that they were fomulatd 
outside of the framework of the great speculative systems of the 
age-the Aristotelian and the Neoplatonic. Indeed, they reflect 
those types of approaches which Mrcea Eliade, the scholar of 
comparative religions, wodd designate as "shamanistic." 

Upon the emergence of philosophy, the use of Divine 
N a m s  became transformed into a means for realizing forms 
of consciousness which transcend the ordinary frame of mind. 
R. Isaac ibn Latif (ca. 1210-ca. 1280) writes in GinzEy ha-Melek:17 

The attainment of [knowledge of] the existence of God is 
the highest form, including three kinds of comprehension 
[hasigdt)," which are: conceptual comprehension, prophetic 
comprehension, and that comprehension which is hidden until 
the coming of the Righteous one, who shall teach [it]. The first 
kind is the comprehension of the existence of a first cause for 
aPI [things], by means of conclusive proofs: this is speculative 

philosophical comprehension, grasped through knowledge of 
those things which exist apart from the First Cause. The sec- 
ond kind is comprehension that the First Cause acts by a s h -  
ple will, designated as spiritual speech, and tlus is [known as] 
prophetic comprehension, grasped by means of the Divine in- 
flux emanated upon the prophets by knowledge of the secret of 
His glorious names, though the comprehension of each one of 
them and of their wholeness; this level is one to which the mas- 
ter of conceptual speculation has no entry. The third kind is 
comprehension of this knowledge by means of the N m e  which 
is completely and utterly hidden land] described as within, and 
this is the essence and the highest of all comprehensions, and 
it is this one which is reserved in the future for those who fear 
God and take into account His name [Malachi 3163. 

The first kind of understanding mentioned here is that of 
natural theology based upon philosophy, which is the province 
of "scholars of speculation." The second is a combination of the 
approach of R. Solomon ibn Gabirol (ca. 1020-ca.1057; h o w  in 
Latin as "Avicebrol"), which asserts the identity of will and the 
approach of speech," and speculation upon the Divine Names. 
At the time, this explicit connection between prophecy and con- 
templation of the Divine Names was an unusual one and, in my 
opinion, is indicative of the penetration into Ibn Latif's thought 
of a view from one of Abulafia's sources. The third kind of 
comprehension mentioned above involves the hidden Name of 
God; this is an allusion to the name +wy, which was considered 
the hidden name of God both by the circle of Stfir ha-'lyyun and 
by Abulafia.=O The similarity to Abulafia is particularly great, as 
both Abulafia and Ibn Latif believed that knowledge of the hid- 
den name of G d  will be realized in the times of Messiah. In 
'0sr 'Eden Ginus, Abulafia writes:2' 

What we have seen in some of the books of those sages22 con- 
cerning the division of the names is that one who has knowl- 
edge of their essence will have a great and wondrous superior- 
ity in Torah and wisdom and prophecy above all his contem- 
poraries. These are the things whch God has chosen above all 
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else in the world of the soul; therefore, He has given them to 
the soul in potent ia, and when they go from poten tia to ac tu, the 
soul acts on another sod, so that the souls are renewed, and 
Lhis knowledge shall save many souls from Sheol. 

Three different approaches to the Divine Names appear 
in this passage: that true knowledge of the names is liable to 
make one wise; that they are capable of bringing an individual 
to the level of prophecy, i.e., to a mystical experience; and that 
they contain hidden powers to change reality by "renewal" of 
souls. All h of the approaches combined here-the infor- 
mative, the magical, and the ecstatiewere present within the 
circle of Kabbalists whom Abdafia knw. R. Moses b. S h e o n  
of Burgos, described by Abulafia as one of his studenb, writes: 

It is truly known that those prophets who concentrated in- 
tensely in deed and in thought, more so than ether people of 
their species, and whose pure thoughts deaved to the Rock of 
the World with purity and great cleanliness that the supernal 
Divine will intended to show miracles and wonders through 
them, to sanctify His great Name, and that they received an 
influx of the supernal inner emanation by virtue of the Di- 
vine names, to perform miraculous actions in physical things, 
wodring changes in nature.23 

These words of R. Moses of Burgos indicate that a tech- 
nique for receiving prophetic flow by means of Divine Names 
was known in Spain in the second half of the thirteenth century. 
As we s'hall see below in the chapter on prophecy and music, 
Abdafia's approach to music was likewise known to the circle 
of R. Moses of Burgos. 

Before we continue to analyze Abulafia's technique, I 
should like to mention one feature common to all the passages 
quoted above: namely, that they refer to the Divine Names as 
distinct linguistic units, which the one 'prophesying' must repeat 
several times. In these passages, the Name is not broken down 
into a multitude of units, which constmt1y change by means 

of different combinations and vocalizations. This technique of 
breakingdown or atomizing the Name is the most distinctive 
characteristic of Abulafia's technique; the Holy Name contains 
within itself 'scientific' readings of the stmcture of the world and 
its activities, thereby possessing both an Mormative' character 
and magical powers. It is masonable to assume that both qual- 
ities are associated with the p d a r  structure of the Name.24 
However, in Abulafia's view this structure must be destroyed in 
order to exploit the 'prophetic' potential of these Names and to 
mate  a series of new structures by means of <etter-CO~binations. 
h the course of the changes taking place in the s~~ of the 
Name, the structure of human consciousness likewise changes. 
As Abdafia indicated in a number of the Divine Name 
is inscribed upon man's soul, making it reasonable to assume 
that the process of Iethersombination worked upon the name is 
understood as marring simultaneously in the human soul: '~ 
the thoughts of your mind combine and be purified. "a6 We shall 
now see how the Divine Names are used as a means of attain- 
ing mystical experience or, as Abulafia "in the name 
my intellect found a ladder to ascend to the heights of vision." 

Just as the Ietters themselves generally appear on t h e  
levels--writing, speech and thoughP8--so do the Names of God; 
one must 'recite' the Names first in writing, then verbally, and 
f idly mentally. 'The act of writing the combination of the let- 
ters of the Divine N a m s  is mentioned in several places in the 
writings of Abulztfia and his foIlowers, only two of which we 
shall cite here: "Take the pen and the parchment and the ink, 
and write and combine Names"2g and, in Sacariy Sedeq,'o "when 
midnight passed [over] me and the quiU is in my hand and the 
paper on my knees." 

The second level, that of verbal. articulation, is more com- 
plex, including several components which must be analyzed sep- 
arately: 1) the seeker of mystical experience must sing the letten 
and their vocalization (this point will be discussed separately in 
the chapter on music and prophecyS; 2) he must maintain a fixed 
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rhythm of breathing; 3)  his head must be moved in accordance 
with the vocalization of the letter pmnomced; 4) he must con- 
template the intend s~~ of the human being. These last 
t h n ~  procedures will be discussed below at greater length. 

The third level involves the m e n d  combination of the Di- 
vine Names: "Know that mental [letter-]cornbination performed 
in the heart brings f u d ~  a word, [the latter] being [the result of 
the letter-]combination, entirely mental a d  born fmm the sphere 
of the intelle~t."~~ A brief description of the movement from one 
level to another appears in ' 0g r  'Eden fdt~uz.~~ 

One must Zake the letters ~ms" yhw, first as insbcted in the 
written form which is an external thing, to combine them, and 
afterwards one takes them from the book with their combina- 
tions, and transfers them to one's tongue and mouth, and pro- 
nounces them until one knows them by heart. Afterwards, he 
shall take them from his mouth [already] cornbind, and trans- 
fer them to his heart, and set his mind to understand what is 
shown him in wery language that he knows, until notking is 
left of them. 

An explicit process of interiorization is presented hem: the 
letters of the Divine Name undergo a process of 'purification' by 
which they are transformed from tangible letters, existing out- 
side of the intellect, into intellective letters, existing in the heart. 
This process is one of construction of the intellect, beginning with 
sensibilia and ending in intelligibilia. Thus, through the com- 
bination of the letters on all three levels, one may arrive at the 
highest level of comiousness: prophecy, or mystical experience. 
Several passages shall be cited below indicating that this tech- 
nique allows a 'prophet' to achieve unique spiritual attainments. 
The Castilian Kabbalist R Isaac b. Solomon ibn Abi Sahula, a 
contemporary of Abulafia, writes: "It is known that when he re 
ceived this verse (I am that I am [Ex. 314]), Moses our teacher, 
of blessed menory, attained the very essence of wisdom arid 
the highest level in the renewal of miracles and wonders, by h e  

combination of its n e  process of attaining wisdom is 
described in impressive terms in Abulafia's H a p @  ha-Nqes': 

And begin by combining this name, namely Y M ,  at the 
beginning alone, and examine all its combinations and move 
it and hum it about like a wheel returning around, front and 
back, like a smU, and do not let it rest, but when you see its 
matter strengthened because of the great motion, because of the 
fear of confusion of your imagination and the r o h g  about of 
your thoughts, and when you let it rest, r e t d  to it and ask [it] 
until there s h d  come to your hand a ward of wisdom from it, 
do not abandon it. Aftewards go on to the second one from 
it, Adonay, and ask of it its foundation [yesodo] and it will 
meal to you its secnet [sodo]. And then you will apprehend 
its mtkr in the truth of its language. Then join and combine 
the two of them [YHWH and Adonay], and study them and ask 
f i a ,  and they will reveal to you the secrets of wisdom, and 
aftawards combine this which is, namely, 'El Sadday, which 
is tantamount to the Name ['El Sadday = 345 = ha-~im], and it 
will also come in your portion. Afterwards combine 'Elohim, 
and it will also gmt you wisdom, and then combine the four 
of them, and find the miracles of the Perfect One [i.e., God], 
which are miracles of wisdom.33 

From this passage, as well as from the one cited above 
from '0gr 'Eden Ginuz, we learn that one must combine the let- 
ters of a given Name, and then combine them in tum with the 
combinations of the lettecs of mother Name. This activity is re- 
ferred to by Abulafia by the term Ma'aseh Merkai  i-e., the act 
of combining [harkavah] the letters of one Name in another which 
brings about the receiving of metaphysical knowledge, i-e., the 
standard meaning of &as& Merkibih in Abdafian Kabbalak In 
S ~ C T  ha-'&, p. 75, we read: 

One who concentrates upon the heff able Name which is com- 
bined in twelve ways-six of them inverttx-which causes the 
grandeur of Israel, shall rejoice in it, and the joy and happiness 
and gladness will combine in the heart of each one who seeks 
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the m e ,  in the name Yh.whdyhnwh 'Eloha 'El h i d a y  YHWH 
Saua6t, 

The first and second of these Names are combinations of 
one Name within another: YHWH - ADNY - YHWH - YHWIJ.35 

2. Combinations of Letters of the Dvine Names 

The two Divine Names most frequently used by Abulafia 
in lettercombination are the Name of seventy-two letters, whose 
combinations are mostly described in Vayyq h-'0lim h-Ba3,  and 
the Tetragrammaton (the Name of Four Letters or the "Ineffable 
Name"), details of whose combinations am discussed in ' o r  ha- 
Seel.  We shall begin our discussion with the latter. 

The method of combination expounded in Sfer  'or ha- 
See1 is exemplified by the use of the letter Aleph, which is com- 
bined in turn with each of the letters of the Tetragrammaton, so 
that one arrives at four combinations, as follows: )y ah aw )h. Each 
of these units is in turn vocalized by every possible permutation 
of the five vowels, holam, qimns, hiriq, see, quhs, in the sequence 
of both 'y and y, and so on. One thereby deriva four tables. 
each containing fifty vocalized combinations. Ihe following is 
an example of one of these tablesfJ6 

This table, as we have mentioned, is one of four in which 
the letter 'Alef is combined with the four letters of the Divine 
Names. But, as Abulafia states in the book, it is not only by 
chance that he 'chose' this form of combination as an example; 
in his view, the letter 'Alqf constitutes part of the hidden Divine 
Name, ~ h w y . ~ ~  However, this explanation seems a kind of exegesis 
of material which he already found in his earlier sources. In one 
of the works of R. Eleazar of Worms (ca. lP65ca. 123Q), we find 
a combination-technique quite similar to that of Abulafia; in this 
technique, the letter Xlef is also combined with each of the four 
letters of the Tetragrammaton, each unit being vocalized by two 
vowels. We s M  cite one 

The main difference between Abulafia" table and R 
Elwar's one lies in the total number of vowels used: rather 
than five vowelsrg as in Abulafia, in R. Eleazar there are six, 
by means of the addition of the shewa. The total number of 

' combinations thereby increases geometrically. In my opinion, 
Abulafia adapted an Ashkenazic system of combination to the 
Sephardic system of vocalization, based upon five major vowels; 
the h a ,  counted as a vowel by the Ashkenazim, disappeared, 
thereby decreasing the total number of vocalized combinations. 
Abulafia, for whom this system of combination was exemplified 
by the use of the letter 'AleJ and the other letters of the Ineffable 
Name, saw this as an allusion to his view that the Name .hwy is 
the Hidden Name of God. 

Whereas the system described above is based upon a 
square, each of whose sides contains a different combination 
of the letters of the Divine Name, the system found in Hayyiy 
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hn-'Ol&n ha-Bas is based upon the circle. The name of seventy- 
two letters is recited while contemplating circles, each of which 
contains nine letters out of the 216 letters of the Nme; one 
thereby arrives at a system of twenty-four circles, conbining 
in tofo all in all the Name of seventy-two letters, It seems t~ 
me that the source of this system can also be identified; in the 
longer comentaq to Exodus by R Abraham ibn Ezra (1089- 
1164)' the author describes the &thematical qualities of the let- 
ters constituting the Ineffable Name, and thereafter writes that 
"all of the numbers are nine from one direction, and ten from 
the other direction. If one writes the nine in a circle, and dou- 
bles over the end with every number, one will find the nib 
on the left side, and the tens, which are Pike units, on the right 

It seems d i e l y  to assume that Abdafia based his sys- 
tern in ha- '~i i i rn h-Bax upon circles of nine letters by mere 
chance, without any Pelation to the above quatation from Ibn 
EzraFs c ~ r n e n t a r y . ~  

As was the case in the adaptation of R Eleazar of Worn's 
system of combination to the Sephardic system of grammar, here 
Abulafia incorporated the idea of the nine-letter number into a 
circle with the seventy-two letter Name. It is worth mention- 
ing that the nine letters within a circle reappear in Abulafia's 
Sqm ha-Hafiirih,42 where they appear within the circle of the let- 
ters of the forty-two letter Nme, wMe preserving the number 
nine. We should a h  note that the use of concentric circles in 
order to combine the letters of various Divine Names likewise 
appears in other works of Abulafia, such as Smrw Sew3 and Gan 
N a ~ u i . ~ ~  It is also interesting to note that circIes including Divine 
Names appear in Islam as well, as one learns from a study by 
6. Anawati,Q5 although I have not yet found significant points 
of contact between the use of the circle in Abulafia and in the 
Arabic sources. 

3. Techniques for Retation of the Names 

As we h e  seen above, the pmedure for reciting the 
Name contained a number of elements, each of which shall now 
be enumerated separately. 

A Breathing 

Any Wmique in which the pronunciation of letters ocm- 
pies a central place must attach importance to proper principles 
of breathing. D ~ s i o n s  of breathing appear in Yoga, in Sufism 
and in Hs ychasrn, albeit with different Abulafia's 
writings contain brief statements and allusions to a technique of 
breathing to be practiced by one who pronounces the ineffable 
Name. We shall attempt here to analyze the fragmentary mate 
rial which has come down to us. The most significant of these 
passages appears in Mrlft&h h a - h ~ z b t : ~  whew it states: 

One must take each one of the letters [of the Tetragram- 
maton] and wave it with the movemenis of his long breath (!) 
se that one does not breathe bet.wm two letters, but rather one 
long breathI for however long he can stand it, and afterwards 
rest for the length of one breath. He shall do the same with each 
and every letter, until there will be two breaths in each letter 
one for pausing when he enunciates the vowel of each tetter, 
and one for resting between each letter. It is known to all that 
every single breath of one's nostrils is composed of taking in 
of the air from outside, that is, mi-ba "Y Ie-ga"w [from outside to 
inside], whose secwb allude to the attribute of Geburtfh and its 
natureI by which a man is known as gibbi7r [mighty]-that is, the 
word ga"w ba"r [a rearrangement of the consonants of the word 
gibbiirl-for his strength by which he conquers his Urge.48 As in 
the secret of abg yts q~ stn with ygI pzq slqw ~ f , 4 ~  cornposcd of 
the emission of breath from within to outside, and this second 
composition is from g"w to b"r. 

This passage combines together two sigruficanf elements: 
the description of breathing, and the haretical d i m  
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sion of the meaning of breathing. The technical aspect includes 
t h e  different elements, comprising one unit: 1) the intake of 
air, namely, breathing; 2) the emission of air while pronouncing 
the letter and its vowel; 3)  the pause between one breath and the 
next In his epistle See< Netibdt ha-Tfirih, p. 7, Abulafia refers to 
"the secret of the Name and the vocalization of some of its letters, 
their knowledge, and the resting breath, the intempting [breath] 
and the extending [breath]." Comparison of the t h r e  terns used 
in Sqer ferftii~h ha-gima indicates that the resting breath is paral- 
lel to the phrase, "he shall  st for the length of one breath"; the 
extending breath parallels the intake of air before pronouncing 
a letter, "so that he not breathe between two letters, but takes 
one long breath, as much as he is able to stand in length"; while 
the interrupting breath is parallel to the emission of air which 
accompanies the pronunciation of the letter, "one for pausing, 
as at the time of pronouncing the vowel of that letter." Abulafia 
refers to three breaths elsewhere as w ~ I B , ~ ~  but only for purposes 
of gemnp+iu, without any technical interpretation likely to assist in 
the understanding of his approach. 

The division of the breathing process into three stages 
is not new; it already appears in Yoga, in which the process 
of breathing is divided into purab,  the intake of breath; mwh, 
the emission of breath; and kurnbhaka, the retention of air?' True, 
there is no exact parallel between the retention of breath in Yoga, 
whose aim is to use up the oxygen present in the air one breathes 
by means of slight physical effort, to the state of rest mentioned 
by Abulafia, which follows the emission of breath. It may be that 
the word 'halt,' which refers to the holding of the air in order to 
pronounce the letter of the Divine Name, is a parallel to the halt 
practiced in Yoga, but we cannot state this with any certainty.." In 
both systems, one arrives at an extremely slow pace of breathing, 
which is a goal in and of itself in Yoga, and in practice also in 
Abulafia. Without stating so directly, he emphasizes the need for 
a long period of emission, on the one hand, and the maximum 
exploitation of the air held in the lungs, on the other: "that he 
should not breath between two letters except for one long breath, 

for so long as he is able to stand." Indeed, in Peculnt hn-Yesirih, he 
stab that "one should pronounce one letter of the Name with 
a great voice, in one breath, until he exhausts his breath from 
breathing outMg In 'or ha-Sebl, he similarly states: 

When he begins to pronounce one letter with a given vocaliza- 
tion, one should member that it alludes to the secret of the 
unity, so do not extend it more than the length of one breath 
and do not interrupt it during that breath at all until you com- 
plete its expression, h d  extend that [particular] breath in ac- 
cordance with the strength of the length of one breath, as much 
as you are able to extend it.54 

As we have swn,  one ought t~ extend both the breath and 
its emission. The same is not true, however. for the pause be- 
tween breaths; Mfte'ah h - ~ ~ d t  speaks of the pause as equalling 
the length of one breath, while in 'Ch ha-Sekel there is a slight 
variation:55 

Do not separate between one breath and the breath of the letter, 
but cling to it, whether one long breath or a short one. . . But 
between the lefter of the name and the 'Alef, in the direct ones, 
or between the 'A14 and the letter of the Name, in the in- 
verted ~nes,~"ou may take two breaths-no rnor+without 
pronouncing anything. At the end of each column, you may 
take five breaths, and no more, but you may also breathe Iess 
than five breaths. 

H~yyfy h a - c ~ l i m  ha-Bas gives a different version, which d- 
lows for the possibility that one may take three breaths between 
the pronounciation of each 

Another rule entailed in the act of pronouncing the Names 
refers to the prohibition against pronouncing the letters while 
breathing in: "and it is possible that the speaker [i.e., the per- 
son who r d tes ]  may breathe, and will not speak with his lips 
betwen the emission of air and its intake, but he is not allowed 

' to speak with his mouth and take in the breath together?8 but 
that the s p e d ~  and the emission of air may occur together."5g 
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Tuming to the theoretical si@cance of breathing, we 
find that the process of intake and emission of air is alluded to in 
the aforecited passage from Maftiah h a - b n d f  by the words mi-ba"r 
le-ga"w, which symbolize the attribute of Geburah within man- 
that is, his ability to overcome his evil Urge. For this reason, 
man pronounces the Name of forty-two letteMO incorporating 
the expression qerac @fin ["cut off Satan"] which corresponds, in 
my opinion, to "conquering his Urge." The ability to overcome 
corporeality, tantamount to the Evil Urge and to Satan, by means 
of breathing, is likewise alluded to in another formulation from 
&jy2y ha-'0trim ha-Ba): 

And you may yet again, if you wish, breathe three breaths 
which are one.. .And immediately the Satan will die, for they 
were enemies to the perceptions which are in the blood of man, 
and the b l d  is the animal [attribute]. But the secret of the one 
breath is Sadday- [i.e.,] Sin Dalet Yd- and that is the sffond 
seal. . . which killed the demons with the seal of the Messiah, 
which kills the evil blood, and also kills the wil attribute, so it 
immediately dies by the prrdous hand by the strength of those 
three breaths6' 

The function of the three breaths which are one is that, 
a3 they constitute one unit connected with the pronunciation 
of one letter, they may destroy or murder the Satan and the 
imagination, i-e., the adverse perceptions inherent in the blood 
of man, in the evil blood, etc. On the other hand, the breath 
is the means of strengthening the spiritual element in man: the 
"precious hand." $adday, the seal of MessiahmE2 Elsewhere in the 
same work, Abulafia writes about 

..eighteen breaths, which will add to your years of life, which 
are the life [in gemafria: 18) of the soul, from the twa creatures 
in which there is the Me of the soul. And there are in you 
two nostrils in which they are mingled, and understand this, 
for they are the nostrils of the soul, whose secret is the two 
cherubim, and they are two chariots which force the Sepm3 to 
dwell on earth and to speak with manF3 

This passage suggets the ability of the breath to bring 
about a mystical experience, and through that the survival of 
the The two aspects of b~ath-that of overcoming cor- 
p ~ ~ e a l i t y  and of smgthening spirituality-are symbolized by 
the two angels, Gabriel and Michael: "from his two nostrils one 
may wognize the two archangels, of whom it i s  said that the 
names of all the angels change in accordance with their work and 
their deeds and their ativitiesgm [i.e.,] Michael and Gabriel."66 
In Abulafia's writings, Michael is identified with the Active In- 
tellect or Me@tron, while Gabriel is identifiecf with Sandalphon. 
to whom is &charged the corporeal realm.B7 In hyo other pas- 
sages, we leam of the service and knowledge of God with the 
help of breathing: "Remember Yoh and his activities, for He is 
the one who seals and make an impressknow Yah through 
your b r n t l ~ . ~ ~  "'All t h  t has b m t h  shull praise Yah, Halleluyah"'5g and 
it is said,70 'with each and ewry heath that is within you, praise God.'"" 

In conclusion, we must mention the connwtion between 
breathing and the rrdtation of the Name as it appears in 'Eit 
H 0 ~ 3 1 . ~ ~  The sixteenth-cenhq Safedim Kabbalist, R Elijah de 
Vidas, quotes therein a certain book not mentioned by title, as 
foUows: 

Them are 1080 divisions to an hour, corresponding to which 
the Tetragrammaton is combined and permutat4 in various 
combinations of v ~ t i o n s  of the alphabet, in a total of 1080 
combina tiom. These 1080 combinations correspond to the 1080 
breaths which a man breathes, and to each breath there cor- 
responds one letter of the name of four letters, which gives 
vitality to that breath. 

And this is alluded to in "For by eooy thing which comes from 
the mouth of Gui mny man liw. " 73 As God gives breath and life, 
it is appropriate that all his [man's] breaths be devoted to the 
service of the Creator, and to this our sages referred in Genesis 
Rabh [in their interpmtion of] the phrase "all that has breath 
shall praise Yah ..." [Ps. 150:6] 
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The conn&on between the act of breathing and the 
recitation of the 1080 combinations of the Ineffable Name, with 
all possible ~ocalizations,'~ is made here, to the best of my 
knowledge, for the first time. It is based upon R. Eleazar of 
Worms' 'Em Hawayet and on the quotation from 'or  hn-dew, both 
of which appear in Pardis Rirnrn&~irn,'~ the major work of de Vi- 
das' master, R Moses Cordovem. 

From a practical viewpoint, it is difficult to imagine that 
one may breathe 1080 times in one hour. particularly when one 
also needs to pronounce letters; in any event, such a rapid pace 
would seem to contradict Abulafia's whole approach. However, 
the very occurrrnce of the h a t h i n g  technique together with the 
pronunciation of letten of the Divine Name evinces the practice 
of an Abulafian-Like technique among the Safedim Kabbalists, a 
fact further strengthened by other evidence. 

B, Shaking of One's Head 

In Abulafia, the act of pronouncing the letten is accom- 
panied by motions of the head corresponding to the vowels of 
the letters pronounced. A detailed description of this practice 
appem in yay@ ha-'i)llim h a - B ~ > , ' ~  quoted here in exfenso: 

After you begin to pronounce the letter, begin to mwe your 
heart and head: your heart by your intellection, because it is an 
inner [orgad, and your head itself, because it is external. And 
move your head in the form of the vowel [-point] of the letter 
which you are pronouncing. This is the manner of the form of 
the motion: know that the vocalization which is above is called 
Holam, and that alone is marked above the letter, but the other 
four vowel sounds are below the letter. And that [vowel] which 
is above the letter 'Alef. which you pronounce with the letter 
Kaf or Qof: do not in the beginning incline your head either 
to the right or the left, nor below or above at all, but let your 
head be set evenly, as if it were in a scale [i.e.. balanced], in 
the manner in which you would speak with another person of 
the same height as yourself, face to face. 
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Thus. when you extend the vowel of the letter in its pronuna- 
ation, move your head up toward the heavens, and dose your 
eyes and open your mouth and let your words shine," and 
dear your throat of all spittle so that it not interfere with the 
pronunciation of the letter in your mouth, and in accord with 
the length of your breath shall be the upper movement, m- 
M you lntermpt the breathing together with the movement of 
YOU head. And if after uttering Ithe letter] there is a moment 
left to complete the breath do not lower your head until you 
complete evqdung. 

The p m s s  described here in detail is also alluded to 
briefly in Sqer '& ha-Se@i:78 

And your head is crowned with tt$llin, facing east, for hum 
there light emerges to the world. and (from] there you may 
move your head toward five directions. And on [the vowel) 
h o l h  begin from the center of the east, and punfy your 
thoughts. and lift your head with the breath bit by bit until 
it is complete, and your head shall be facing up. And after 
this is completed bow down to the earth once.. .and on [the 
vowel] ~2 move your head from left to right, and on q* 
horn right to left. 

As one can clearly see, the head motions are simply at- 
tempts to imitate the written form of the vowel sounds, an at- 
tempt repeated in the use of music, where the vocalization is 
transformed into musical notes, as we shall see in the next chap- 
ter* 

C The Hands 

We find a description in S@ ka-Hes'eq of the hand move 
men@ to be performed during the pronunciation of the Divine 

This description is unique in Abulafia's extant works 
and it reflects the position of the hands during the Priestly Bless- 
ing. 
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"Let my prayer be acceptable as incense, the offerings of my 
hands as sweet meal-offering~.""~ And lift your eyes up to the 
heaven, and lift your Left and right hands, like the lifting up 
of hands of the kohen, who divides his fingers, five on one 
side and five on the other, with fUTO an the right and two on 
the left [in each hand], the two smallest fingers, qernisih and 
zeret (i-e., the pinky and the "ring finger") joined together, and 
these two next to them also joined. And divide between, them, 
with the thumb stuck out by itself, and your hands shall also 
be in this form- -and your tongue shall 
separate between them, like a balance stone.. . [here details of 
the pronunciation are giwn] . . . and immediately put down your 
hands, which you lifted before God with ease. in the image 
of the ten S@rGt from the right, like the image of the ten fin- 
gers, five over against five, to the right and left. And you have 
switched the powers and made meritorious the one who was 
@ty; therefore place your left hand on your heart, spread out 
with the five lingers, and above it place your right hand, out- 
stretched with its five fingers, to indicate that the meritorious 
one has overcome him.. . and if you wish to lift your hands for 
a longer period of time, you are allowed to do so; but if not, 
you need not worry. 

Thus far, we have described those actions which one is 
to perform while pronouncing the letters. A separate chapter 
will be devoted to the song or "melody," as Abulafia calls the 
pronunciation of the letters in different tones. We shall now 
bun to the third stage of the pronunciation of the Divine Name, 
namely, the inner activities performed in "the heart," that is, 
with the powers of the soul: the intellect and the imagination. 

4. The h e r  Pronunciation 

From the mid-thirteenth century. there appears in Hebrew 
mystical literature a technique, one of whose components is the 
imagining of the letters of the Divine Names. Evidence of such a 
practice appears in R. Isaac Ibn Latif, who enumerates three dif- 

ferent stages of contemplation of the letters of the Divine Name. 
In his Surat h-'Olim, which was appanently written at the end of 
the second third of the -th century, he writes:81 

The desired end is to strip the Name of [its] matter and to 
imagine it in your mind, although it is impossible for the imag- 
ination to depict it without some physical image, because the 
imagination is not separate hn the sensibilia, and most of 
what is attained by the activity of the imagination is performed 
through the contemplation of the shape of the letters and their 
forms and number. And it must also be understood that its 
letters [i,e., those of the Divine Name] are t a t  which make it 
move and speak, and that the other letters move about, but one 
cannot image than in speech except for the letters of the Name, 
even though they do not k o m e  mingled and do not change 
their places in the squaring of the numbers. . . And it is known 
to anyone who is wise of heart that when the imagination goes 
away, so do the letters. Therefore, the straightfornard intelIect 
must strip this Name of simple m a e r ,  and imagine it in the 
form of pure mind. 

The subject of this passage is the letters of the Divine 
Name. ahwy, which enliven speech and whose numerical coun- 
terparts (i-e., 1,s. 6,10) each retain their final digit when they are 
~ g u a m d . ~ ~  According to Ibn Litif, there are three levels of con- 
templation of these letters: the material, the imaginative and the 
intellective. The setond stage is to be understood, in my opin- 
ion, as the depicting of the letters in the power of the imagina- 
tion, without the physical presence of the written letters. These 
i m a m  letters are thereby transformed into an object of con- 
templation of the intellect just as, according to the Aristotelian 
theoly of knowledge, every imaginary form is the material for 
intellectual activity. 

Ibn Laws words indicate that the technique which he 
discusses at length in several places was shady in use some 
time before its o c m c e  in Abulafia. In the latter's WyyQ ha- 
blh ha-Ba,, we read: 



Prepare your true thoughts to imagine the Name, may He be 
Blessed, and with it the supernal angels. And visualize them 
in your heart as if they are human beings standing or sitting 
around you, and you are among them like a messenger.. . And 
after you have imagined this entidy, prepare your mind and 
your heart to understand the thoughts whose matters are to 
be brought to you by the letters you have thought of in your 
heart.83 

It becomes clear several pages later that this refers to the 
letten of the Ineffable Name, of which it is said that they are 
the ones portrayed "and he shall close his e y e  and intend in 
his thought, and the first intention is that he is to imagine that 
them are four camps of the Indwelling, or a Tabernacle around 
them, and four beautiful flags in round forms surrounding the 
fifth camp."84 Following this passage, Abulafia describes the im- 
age that is to be imagined: the seventy-two letters Name in the 
center. with the four names of four letters in the four comers 
of the square. Next to the seventy-two letter Name is written 
thirty-two [probably an allusion to the 32 ncti@t mentiuncd in 
Sqm Yesir&]; this is an allusion to the gonn,&ia: 72 + 32 = 104 = 4 
x 26 [26 is the gemn!ria of the Tetragrammaton]. 

One also ought to note here the parallels to the techniques 
of imagining in the writings of other Kabbalists. Abulafia's 
younger contemporary, R Joseph b. Shalom Ashkenazi, cites 
an extremely interesting quotation in the name of "the philoso- 
phers." This quotation, to be discussed below, is important in a 
number of different respects; I shall confine myself here to men- 
tioning just one of them. The unidentified philosophers cited, 
who were presumably contemporaries or predecessors of Ab- 
ulafia, proposed a technique of contemplation quite similar in 
several respects to that contained in the above quotations from 
Abulafia, though not identical with it. The following is the text 
of the passage:B5 

The philosophers have already written on the issue of prophe- 
cy, saying that it is not improbable that there will be a person to 

whom things will appear in his imaginative faculty comparable 
to that which appears to the imaginative faculty in a dream. 
All this [could take place] while someone is awake, and all his 
sensff are obliterated. as the letters of the Divine Name [stand] 
in fnmt of his eyes, in the gathered colours. Sometimes he will 
hear a a wind, a s p e d ,  a tl~tmder and a noise with 
all the organs of his hearing sense, and he will see with his 
imaginative faculty with all the organs of sight, and he will 
smell with all  the organs of smell' and he will taste with 
the organs of taste. and he will touch with all the organs of 
touch, and he will walk and levitate. AU this while the holy 
letters are in h n t  of his eye,  and its colours ate covering ie 
thisa7 is the sleep of prophecy. 

The similarity of the content of this quotation to Abu- 
lafia's teaching is interesting, despite the fact that he is clearly 
not the author quoted here; the contemplation of the letters of 
the Divine Name as a technique for bringing about 'prophecy' is 
dearly parallel to Abulafia's own path. Moreover. the quotation 
of these words in the namp of "the philosophers,'' despite the fact 
that it is mingled with ideas horn S q t ~  Yesira-h, fils the mixime of 
Maimonidem philosophy and S@ Yesirih mysticism character- 
istic of Abulafia's own writings. Nevertheless, the p m c e  here 
of a certain motif which is definitively rejected by Abdafia-i.e., 
"and its colors are enwrapped in itws8-makes it difficult for us 
to identify this passage with any likelihood as one of the "lost" 
writings of Abulafia. Yet it is precisely this conclusion, taken 
together with the quotation from Ibn Latif, which is signihcant 
for our understanding of the development of the teaching of this 
ecstatic Kabbalist Abulafia did not create a new theory, but d e  
reloped an already existing tendency, albeit one in some respects 
ather different horn that expressed in his works. 

R Isaac of Am. an ecstatic Kabbalist of the late thirtemth 
and early fourteenth century, saw the act of imagining of the 
'eltern composing the name of God as a means of achieving the 
ife of the world to come. These are his words in M e m t  ' E i n a y i ~ n : ~ ~  
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I, Isaac the young, the son of Samuel, of A m ,  may it speedily 
be rebuilt, say [as follows], to the elite as well as to the vdgus: 
that whoever wishes to know the secret of attaching one's soul 
above and cleaving one's thought to Almighty God, so that 
one may acquire the World to Come with that same constant 
thought, without interruption, and God will always be with 
him, in this [world] and the next [do as follows]. Let him 
place before his eyes and his thought the letters of the Ineffable 
Name, as if they are written before him in a book, in Assyriac 
writing and let him visualize each letter before his eyes as 
great, without M b .  I mean by this to say that when you 
envision the letters of the Ineffable Name before your eyes, 
Iimaginatively] put your mind's eye on them but the thought 
of your heart be on the Infinite ['Eyn Safl, [the envisioning and 
the thought] both concomitantly. And this is the true cleaving 
of which Scripture said# "to cleave to Him,"go "and to Him 
shall you ~Ieave,'"~ "and you who cleave,"92 etc. And so long 
as the soul of man cleaves to the Name, may He be blessed, 
no wil shall befall you, and you shall come to no error in any 
matter, either intellective or sensory, and you will not fall into 
the hand of chance, for so long as one is cleaving to God, may 
He be blessed, he is above all chance and rules over then. 

Another sentence in the same work dscribes the tech- 
nique of imagination: 

I, Isaac. . . of Acre, have come to write a tradition pertaining to 
the intention of the punctuation of the Holy Name. . . of which 
whosoever knows it will tW in his heart of its vocalization 
as if it is vocalized before himg3 

In a magical passage appearing in the manuscripts, the 
idea of imagination appears as follows: "Another way YHWH 
with the vocalization of de&re@. Imagine in your mind the let- 
ters of the Ineffable Name before your eyes, in a circle colored 
red as fire, and your thought shall perform much From Rabbi 
T 4 u m . " g 4  The expression, "your mind shall perfom much," 
and the end of the previous passage from Mearrat Xinayirn, suggest 
an explicitly magical direction, conveying a technique, the main 

element of which is the attainment of cleaving to God ( d e @ q ~ t ) . 8 ~  
It may be that R. Isaac of Acre combined Abulafia's teaching 
with a magical understanding of the imagining of the letters of 
God's Name which also was predicted in the thirteenth century. 

In conclusion, it is worthwhile citing a few comments 
I mcerning the haginhg of the letters from MS. Sasson 290, p. 

648: 

You may picture the Ineffable Name like the white flame of the 
candle, in absolute whiteness, and the light in your looking at 
the candle, and wen when there is no candle, remember the 
flame, and there you may see and Iook at the light, from the 
pure white light. And one must always imagine that you are 
a soul without a body, and the sod is the light, and you are 
always within the above-mentioned flames, by way of the pure 
clouds. And strive to be pure and fd, and if i t  is daytime 
wearing ?+it and f@fin and the ring upon your finger, and at 
night as well the ring upon your finger. And be accustomed 
to dean3iness in that house where you stand in the sanctuary 
of God, within His precious, holy and pure names. 

I have discussed the visualization of the Divine Names 
at some length, because it concerns an extremely widespread 
technique, known to a number of different Kabbalists. How- 
ever, there is one point which is decisive for the understanding 
of AbulWs  doctrine: what he assumes to be a means, in the 
passages we have cited from NwQ ha-'Olh hn-Bal, become (in 
other passages of his to be discussed in the third chapter) the 
goal. The letters of the Divine Name are not only a component of 
the method of cleaving to God; the process of imagining the let- 
ters in the first stage precedes the vision af the letters in the final 
stage of the ecstatic process.gB This distinction between technique 
and goal is not clear in other authors, so that in their descrip 
tions the imagining of the letters is transdonned into immediate 
cleaving to them. Finally, let us note that the technique of imag- 
ining already appears in the early thirteenth century mystic Ibn 
ArabimQ7 
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Another interesting element of Abdafia's technique of 
contemplation appears in Hnyy5y ha-'0lim ha-&?). In several places 
there, he refers to a technique of recitation and contemplation 
connected to the three main organs of the body: the head, the 
belly and the torso: 

And he should again pronoun* the head of the end, which is 
L [lamed], and imagine as if you are gazing at your belly, and 
do not breathe between pronouncing the place of your organ 
and pronouncing that letter which rules over that organ.ga 

Elsewhere in the same work we read: 

Again, go and mention the head of the middle of the Name. 
You already know that you ought to pronounce [the names of] 
the organs from what I have said, that there are so-to-speak 
three spots on your head: the inside, which is the head of 
the head; the middle, which is the h i d e  of the head; and the 
behind, which is the end of the head. And likewise imagine 
as if there are t h e  points on your torso, which is the place 
of your heart: the head, which is the center of the middle; the 
middle, which is the middle of the middle, which is but one 
point in its center; and the behind. which is the end of the end. 
And likewise imagine that there are three points in your belly: 
the front, which is the point of your navel, the head of the end; 
the middle, which is the point of your entrails; the middle of 
the end, and behind, which is the point of the end of your 
spine. which is the place of the kidneys where the spinal cord 
is completed, the end of the end?9 

This passage is based upon the pronunciation of the letters 
of the Name of seventy-two letters, consisting of units of three 
letters, each three of which constitute one colurnn. A unit con- 
sists of a beginning, the first letter; a middle, the second letter; 
and an end, the final letter. It follows from this that, by recit- 
ing a column of nine letters pertaining to the bodily organs, one 
thereby refers to the human head, torso and belly. An enor in 
the recitation of one letter is likely to bring about a change in one 

i of the organs of the body, for which reason the name of seventy- 
two letters also induds the combination Mum [defect].L0Q 

What are the sources of this technique? The reference to 
the navel leads G. Scholem to think that there is a connection 
between Abulafia and the school of heychasm, which practiced 
the contemplation of one's navel.lol But it seems to me that pre 
cisely that opinion which he sees as "one which is difficult to 
imagine" is the correct one; namely, that this t&nique came 
about through an internal development, based upon study of 
S+zr Y ~ i r i h .  In @ayy2y h a - ' 0 l h  ha-Ba>, it s b b :  

Know that there axe w i t h  man three matters created by the 
three pillars lime., primary letters], combined with yhw, 
and these 211.e the angels of kf wind and water. Behold, the 
head is mated by three foms of fire, corresponding to l a y  
[corresponding to] fire, and the belly [is mated of] water, cor- 
responding to s<d [corresponding to] water, and the torso, cre- 
ated from the wind, corresponding to fm"d [corresponding to] 
wind.lo2 

This division of the human body originate in S+r ferqirih 
iii, 4, where it states "[There are] three pillars [called] ~6 in 
the soul: fiw, water and wind. The head is created from fire, 
the belly is created from water, and the torso, which is created 
kom wind, mdiates between them." Abulafia added a new 
b e n t  to this division, occurring already in Baraita d e - ~ 7 0 t , ~ 0 3  
m which the astrological signs are divided into three groups, 
each element belonging to another group: !a"q = Taleh, 'Ayeh. 
Q&t (i.e., Aries, Leo. Sagittarius) = fire; trn "d = TeGmim, Moznoyirn, 
k d i  (i.e., Gemini, Libra, Capricorn) = wind; sa'd = Sar+tatl, 'Aqr@, 
?eli (i.e., Cancer. Scorpio, Aquarius) = water. Through this, there 
: m e  about the view that the three parts of the human body are 
ikewise connected fo the three letters. 

Abulafia used the letters of the Name of seventy-two let- 
ers rather than the initials of the names of the constellations. 
fiewed in this way, it is dear hat  according to his approach the 
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navel is no more than one of the nine points of the human b d y ,  
and that there is no spwial significance to ib contemplation. It 
is worth mentioning here the magical character of the technique 
of pronouncing the name of the organ and the letter appointed 
over it. In &byy$/ hn-'&im ha-Ba., Abulafia writes: 

Head and belly and torso, that is, the head, beginning inside 
the end. The "head" is the first point that you imagine in it; 
the "end" is the purpose of the head, and is like a tail to it, and 
the belly is likewise like a tail to the head, and is the image 
of the torso, wherein the heart is located. And the image that 
you ought to imagine at the time of pronunciation, in order 
to change within that image the nature of [one] part of the 
bodies, alone or with others, is: tihink in your heart the name 
of that thing, and if it is Lcomposed] of two letters, such as yam 
[sea], and you wish to invert it, and the name of the reversal 
is yo*-h [dry land], the companion of yam with yabik-h, and 
this is "beginning and end, yah." But the middle is me-yaks' 
yim; behold, Yih me-ya%-i Yim ("God makes dry the sea"), for 
He in truth makes the sea into dry land. And pronounce in 
this image whatever you remember, and thus you will first say 
heh, in the middle of your head, and draw it within your head 
as if you were contemplating and see the center of your brain, 
and its central point in your thoughts, and envision the letter 
heh inscribed above it, which guards the existence of the points 
of your bxain.lo4 

We may now understand Abulafia's m a r k s  in Pe~ulat ha- 
Yesirah: 

Begin at the head of your head, until t h a  the first eight lines 
to prrserve the head, and he shall mention the second eight 
lines to fulfill the first, in the h t  order, and he shall mention 
the eight third lines, the storm and the wind, and one image 
emerges. lo5 

There is no doubt that this refers to the head, the torso 
and the belly, with the help of a slightly different classification: 
(a) the head; @) the first [qam; the correct reading may be qomnh- 

stature]; (c) end. As in HqyQ h - ' ~ l r i m  ha-Baa, the letters of the 
Name of seventy-two letters, whi& are pronounced over the 
organs of the body, are here mentioned in order to create the 
homunculus, while in vayyiij ha-'Olim ha-&., "in order to change 
nature," namely the spiritual nature of man-his psyche. It is 
worth mentioning that this technique incorporates two different 
planes of activity: the letters must be pronounced while one 
envisions in one's mind the place which they influence. 

1 The magical character of this technique is manifested in R 
Judah Albotini's Sullrjm ho-'Aliyih. Here the author copies. almmt 
word for word, the relevant passages from the two major works 
by Abulafia, '& ha-Sekl and Hayj2y h-'Olim h-Ba>.L..L06 Prior to 

I describing the above-mentioned technique, the author writes:loY 

. . . that the angels were created and all matures were made 
from the twenty-two letters and their combinations and their 
permutations, and as fire by name w m ,  and water mls, 
so do the letters by their nature m a t e  aU sorts of creatures, 
and [U] the reguests of those who mention them with wis- 
dom and knowledge. Of this our sages saidlo8 that BezaEel 
knew how to combine the letters with which heaven and earth 
were created. Likewise, the other prophets and pious men in 
each generation, by means of the combination and permuta- 
tion of letters and their movements, used to perform miracles 
and wonders and turn about the order of Geation, such as we 
find it explained in our Talmudlog that h b b a  created a man 
and sent him to R Zeira. 

5. Preparations for Recitation 

Having desaibed the details of the technique of reciting 
the Divine Name, we shall now discuss the necessary prepara- 
tions dated to this act. in two of his books, Hayyq hn-'Olfim 
h a - h a  and 'Or ha-Sekel, Abulafia desaibes these conditions: 
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. . .At the time that you wish to recite this Ineffable Name as , 

engraved above with its vocalization, adorn yourself and se- 
dude yourself in a spedal place so that your voice will not 

t 

be heard to anyone apart from yourself, and punfy your heart 
and your soul from all thoughts of this world.lI0 

Elsewhere, he writes: 

Be prepared for thy God, oh Israelite! Make thyself ready to 
direct thy heart to God alone. Cleanse the body and choose a 

' 

lonely house where none shall hear thy voice. Sit there in thy . 
closet and do not w e a l  thy secret to any man. If thou canst, 
do it by day in the house, but it is best if thou completest it 
during the night. In the hour when thou preparest thyself to 
speak with the Creator and thou wishest Him to reveal His 
might to thee, then be careful to abs~act a l l  thy thought from 
the vanities of the world.'" 

A similar description is repeated in Sqm hn-H&q: 

When you wish to recite the name of seventy-two letters, fol- 
lowing the preparation we have mentioned, you must arrange 
to be alone in a special place, to pronounce the -t of the In- 
effable Name, and to separate and isolate yourself from every 
speaking creature. and from all vanitie of [the world, so as not 
to view them as] attributes [of God]. And also SO that there 
not remain in your heart any thoughts of human or natural 

' 

things, of either voluntary or n-sary [matters], as if you are 
one who has given a writ of divorce to all forms of the mun- 
dane world, as one who has given a testament in the presence 
of witnesses in which he orders [another] to take care of his 
wife and his children and his property, and has relieved him- 
self of all inv01vement and supervision and transferred i t  from 
himself and gone away.li2 

The two main stipulations appearing hereseparation 
from the vanities of the world and isolation in a sp&l house 
for the purpose of this recitation-reappear in $acariy Sedeq: 
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He shouId also ascend to punfy his soul above all other wis- 
doms which he has learned; the reason for this being that, as 
they are natural and limited, they contaminate the soul and 
prevent the Divine £ o m ,  which are extremely fine, horn pass- 
ing through it. . . therefore one must isolate oneself in a special 
house, and if the house is such that he will not even hear a 
voice, this is even betler.lI3 

A third preparation for the act of recitation is to adorn 
oneself in Mllit and t$llin: 

And wrap yourself in a tallit and place your tefillin on your 
head and your arm, so that you may be fearful and in awe of 
the ge!cimi, which is with you at that time. And cleanse your- 
self and your garments, and if possible let them aU be white, 
for all this greatIy assists the intention of fear and 10ve.l~~ 

Elsewhere, we read, "And sit enwrapped in clean white 
pure garmenis or new garments over dl your garments, or over 
~ u r  tallit, and your head adorned with tefillin." l f i  To this atme 
phew of mystery is added the instsuction that "if it is night, 
ght many candles, until it sM1 enlighten your eyes we11."l16 

~s two contemporary students of hypnotism have attempted to 
how in a study,"' to which we shall return later, these instruc- 
o m  constitute a method akin to, though not identical with, that 

inducing auto-hypnosis. 

Once these conditions have been fulfilled, the one con- 
mplating begins to combine letters according to the methods 
escribed above. The immediate goal of these combinations is 
achieve a state of "warming of the heart":ll" 

And begin to combine small letters with p a t  ones, to severse 
them and to permutate them rapidly, untii your heart shall be 
warmed through their combinations and rejoice in their move- 
ments and in what you bring about h u g h  their permutations; 
and when you feel thusly that your heart is already greatly 
heated thmugh the combinations.. . then you are ready to re- 
ceive the emanated influx."g 
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In Sq. ha-Meiam-d, Abulafia says, ' k t  that of which I 
have informed you concerning the matter of the secret of com- 
bination, that when you mention the words combined, then the 
divine spirit shall &st upon you through the heating of your 
heart."120 We read another formulation of this motif in Sncariy 
Sedeq, "all these acts must be performed with rapid motion, 
which warms the thought and increases the longing and joy."lZ1 
This motif of "warming" the heart or the thought is decisive 
for understanding the nature of the technique suggested by Ab- 
ulafia; one may easily be misled by the external similarity be- 
tween the components of Abulafia's path toward the mystical ex- 
perience and certain details in Yoga or hesychasm. But beyond 
the details, which are clearly borrowed from outside sources, 
Abulafia's way is an original one in terms of the psychological 
mechanism by which the new consdousnss which he reaches is 
activated. While in the other known techniques-Yoga, Sufism 
and hesychasm-the goal is to attain the maximum degree of 
concentration by means of a generally simple formula, to be rr- 
peated over and over again, Abulafia's method is based upon the 
contemplation of a constantly changing object one must com- 
bine the letters and their vowel signs, "sing" and move the head 
in accordance with the vocalization, and even lift one's hands in 
the gesture of Priestly Blessing. This combination of constantly 
changing components is entirely different fmm what we know 
of these other techniques. Abulafia is not interested in elaxing 
the consdousness by means of concentration on a "point," but 
in purifying it by the necessity to concentrate intensely on such 
a large number of activities that it is almost impossible at that 
moment to think about any other subject By this means, the 
consciou5ness is purified of every subject apart horn the name 
being uttered. 

The concentrated effort also assures rapid results; in 
enyy&j ha-'ohm ha-Baaln Abulafia states that, 

. . . i t  is the tradition among us, that the influx comes to the 
complete man when he complete the first verse following the 

pronounciatien of the twenty-four names, whose mnemonicla3 
is "My beloved is white and ruddy; the voice'24 of my beloved 
knocks" ( Didi s@ we-badam; Qi l  di7di dcfiq). 

The point here is that, after one utters the twenty-four 
' hmes (symbolized by the gemtri? of the word WI), each of 

hich consists of three letters, it is possible to reach contact 
ith the archangel M e p w .  This intense incwase in the level 
mental activity at the time of pronunciation places the Ab- 

afian experience under the category of "intense ecstasy," to 
a the terminology of Margmit Laski.las One d c m  not find 
in Abulafia experiences of contemplative mysticism which are 
continued over a long period of time. Instead, his approach is 
intense; for this reason, the duration of the experience is also 
limited, as it is impossible for the mind to function on such an 
intensive level over a long period of time. Abulafia's system 

reds one toward short bursts into Eternal Life, followed by a 
pid return t~ the life of this world. For this reitson, the above- 
mtioned approach, in which Abulafia's technique is seen as a 
eans of bringing about a state of autehypnosis, seems diffi- 
It to The decrease in the level of bodily and mental 

activity characteristic of the hypnotic state is absent in Abulafia. 
1 In his opinion: 

The more the sublime inteUective flow is strengthened within 
you, the more your external and internal organs become weak- 
ened, and your body begins to tremble greatly and mightily, 
until you think that you shall surely die at that time, for your 
soul will bmome separated from your body out of the great 
joy in attaking and knowing what you have 

I would like to note one interesting side aspect of Ab- 
dafia's technique: namely, that his method is based upon the 
actual expression or pronunciation of the Ineffable Name, and 
that, in every possible combination of vocalization and of the 
letter, themselves. According to the Mishnah, "One who pro- 
nounces the Name in its letters [i.e., as it is written] has no 
share in the World to Come."'28 Abulafia claims the exact o p  
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posite: that the way to attain the World t~ Come is precisely, 
and only, by pronouncing the Ineffable Name. Thus, we find 
here an extraordinary phenomenon: Abulafia's system is based 
upon the performance of an act, the recitation of h e  EIoly Name, 
which constitutes a definite hala@ transgression. It is therefore 
quite surprising that neither Abdafia nor his opponents even 
mention Ithis pr0b1em.l~~ This makes an interesting contrast to a 
somewhat similar case in the Christian world. I refer to a reli- 
gious movement that sprang up in Russia in 1913, which con- 
sidered the Name of God as the principal means for commting 
with Him; in its view, the recitation of God's name during wor- 
ship brings about the unification of the worshipper with G d  
Himself though the very act of pronouncing. Iis opponents ar- 
gued against this view that one is categorically proscribed from 
uttering God's name unnecessarilyn3" 

In conclusion, one may mention the tem~ used by G. 
Scholem to characterize the above-described path. In several 
places, he referred to Abulafia's path as a kind of "magic of 
in~ardness,"~bwhose main intention is to change man's inner 
structure. Abulafia claimed that one could alter both man's na- 
ture and his For this reason, while his path ought to 
be identified as a magical one because it alludes at times to 
the possibility of changes in external nature, its main intention 
of influencing the soul desemes the term technique rather than 
magic. As against the vain attempt to change the outside world, 
Abulafia at least succeeded in changing his own consciousness, 
as did the other mystics. 

Chapter Two 
r 

Music and Ecstatic Kabbalah 

I There are two main aspects t~ the association between 
I mystical ecstasy and music in the ecstatic Kabbalah: on the one + hand, music served as an analogy for the technique giving rise 
I to ecstasy and the ecstatic experience; on the other, it was an 

inportant element of the actual technique of Abdafia and his 
! 

studen&. We shall first consider music as an analogy. 

1. Analogy for Ecstasy-Evoking Techniques 

In Gsn Naeul, we find a passage containing a comparison 
between the influence exerted by music and the combination of 
l*rs:l 

I Knew that [letter-]combination is We the hearing of the ears, 
for the ear hears and the sounds are combined according to 
the form of the tune and the sound-enunciati~n.~ Wltness the 
(string instruments) kinn& a d  ne3l;  their sounds are com- 
bined, and with the combination of he sounds the ears hear 

I variation and exchange3 in the pangs of love4 Tne strings 
I 

which are struck with the right hand and with the left hand 
vibrate, bringjng the sweet taste to the ears, from which sound 
moves to the heart, and from the heart to the spleen.s In the 
meantime, joy is renewed through the pleaswe of the variation 
of the tunes, which can only be renewed by the form of the 
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combinations. That is, the player plucks the first str ing which 
is analogous to the letter y a l e f .  for example, and it moves fmm 
there to one s & ~ V t e  bet, gimel, dalet, or hi-that is to say, 
a second, third, fourth, or fifth §hirig, as we are using five as 
an example. From there the pluckings are transposed, and by 
means of transposition tunes and melodies are brought about 
which transpose the heart by means of the ears. Thus also is 
the matter of combining letters from the outside with the pen, 
in the form of the combinations of the letters (lalef, s'in), 
as follows: y m " ,  >sin, m5, mas', &m, kt); thus alZ cognates and 
similar things. 

There are parallels between music and the technique 
of combination in three m a s :  1) Music-making and letter- 
combination operate by means of the harmony which is pro  
duced by the conjoining of two different principles: two differ- 
ent instruments (kinnur and n@d), two different tones from the 
same musical instrument, or the joining of two diffemt letters 
in the process of combination. The movement from one string 
to another described by Abulafia is similar to a certain &- 
nique of combination which begins with a particular letter and 
either moves to the adjoining letter or skips over one or more 
letters: i.e., A-B, B-G, G-D, etc., or A-G, B-D, GH, e t ~ . ~  2) Letter- 
combination, Like music, gladdens the heart; it does so by means 
of the "hidden things which are found in the transposition of the 
letters," wherein the joy comes from uncovering the secrets. 3) 
Like music, letter-combination is an activity which takes place 
outside the soul, influencing the soul inwards. 

This parallel between music and letter-combination is re- 
peated in Si-fer ha-vckq, There, Abulafia writes: 

You must first vulfy in your heart, anyway that you can verify 
it, that the letters are in essence signs and hints in the image 
of characters and parables, and were created because they are 
instruments by which man is taught the way of understand- 
ing; and to us they are in the image of the strings of the kinnor. 
For by means of the production of sound when it is plucked 

I 

on the string with the plmtrum with the shift of the plucking I 

from string to string, and with the combination of the sound- 
enunciations which are prduced by it, the soul of the man 
wishing to be joyous is awakened to joy happiness, and glad- 
ness, and it meives from this its pleasure and much benefit to 
the sod,8 

Abulafia's student, R Nathan bm Sacadyah Harar, author 
of Sueart?y Sedeq, largely follows in the foobteps of his teacher 
when he writes:9 

. . . And how the letters transpose, change, conjoin, separate and 
jump about in the first lettersI in the middle of the word, and at 
the end of the word, and the whole word, and the kind of the 
form of combination of vowel points, and their pronunciation, 
and these are carried over to the %and degree, which is the 
form of the sound and meImly until its melodic somd is made 
to be like kinnor, putting in motion his soul to the fineness of 
the melady and its variation. Then the m e  pmnunciation of 
the letter is revealed to him, acconding to their special natures 
which function by means of the variation of melody, in a mo- 
tion working in his soul. Just as music affects the [proper] 

I balancea0 of the body, so has this an eff& on the soul by the 
power of the Name. 

When w e  pronounce the various combinations of the let- 
ters" we affect the soul alone, whereas the influence of music is 
perceptible both in the soul and in the body. There is an impor- 
tant distinction to be a d d 4  between the citation from Gan Nacul 
and that horn S u c a r ~  Sedeq: the influence of the revelation of the 
-that is, the intellectual principle behind the process of 
letter-combination-in the latter passage turns into an influence 
or sensation: the voice of the one uttering the letters of the Name 
is pleasant, as is the sound of the harp, and thus influence the 
soul.ll Music is also used as an analogy for 'prophecy' itself. 
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2. Analogy for 'Prophecy' 

The comparison between the mystical experience and the 
hearing of MusicL2 (a motif which often appears in mystical lit- 
erature) serves to describe the actual occurrence in terms of a 
non-verbal medium, which makes it possible to compare the sen- 
sation at the moment of the experience with something familiar 
from everyday experience. Abulafia's approach is different in 
his view, the analogy of music serves to describe the mechanism 
of the coming about of 'prophecy' itself. In Maftiah ha-Ra'ayon, 

It is known that sound is heard more loudly in a place which is 
hollow or pierced, due to the purity of the spiritual air which 
enters therein, as in the case of the kinnOr and similar musical 
insbwnents, which produce s e n d  without any speech, and 
so also the concavities of the upper stories, caves, mountaim, 
bathhouses, ruins, etc., whose interior is hollow. Notice that 
ham them there is also produced a sound like the sound of one 
who is speaking. By means of this secret you will understand 
the meaning of 'Moses spake and God answered him by a 
voice' [Ex. 19:19], i.e., in a voice similar to that of M o ~ e s . ' ~  You 
must know that the body of man is full of holes and cavities, 
from which you may understand how the Se!ciruih dwells in 
the body which is pierced and [contains] cavities and which 
produces spepch. 

Hew, Abulafia compares the body to the kinnor or some 
other musical instrument, as the human body is filled with cav- 
ities and holes which are apt to produce a sound when a wind 
blows. This process is similar to the Holy Spinit-& 
moving in the human body, giving rise to prophecy. The analogy 
of the human body to the kinnor appears in 'IrnrQ Sefer:15 

Just as the owner of a garden has the power to water the garden 
at will by means of rivers, so does the one making music with 
the Name have the power to water at will his limbs by means of 
his soul, through the Almighty, Blessed Name; and this is [the 
meaning of] "and it came to pass, when the minstrel played, 
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that the hand of the Cord came upon him" [II Kings 3:15]-this 
is the k i n n h  hung above David's bed, which used to play of 
itself and "praise Him with the n+l and kinnor" ps, 150:].36 
But this would only be after receiving the divine effluence, 
which is called the seventy-two letter name, together with the 
understanding of its paths, 

It seems to me that the analogy of the garden to the body 
also extends to the kinn6r: just as the gardm and the body are 
passive, receiving the action of the gardener and the musician 
with the Name of the sevenv-two letters, so also does David's 
kinnor play "of itself" when the divine effluence neverberates 
within i t  Abulafia here appears to suggest that David's kinndr 
resembles the human body: like the kinnor, man also makes mu- 
iic "of himself" when the wind blows. Possible support for this 
nterpmtation may be found in Haw% hu-'0l~m hn-Ba.: 

The body is like a garden, which is the master of vegetation, 
and the soul is Eden, which is the master of delights; and the 
body is planted in it. The s e t  of gan ceden [Garden of Eden] 
is <mi naggt?n [through playing], for prophecy dwells when ~ebed 
n a g m  Ithe servant plays?], e.g., "when the minstrel played 
[II Kings 3151, as in the case of 'Elihc.17 

If we have deciphered Abulafia's meaning correctly, then 
we are confronted with the widespread analogy of man to the 
kinn6r or m?l upon which God plays music. This motif is h t e d  
at as early as Philo;lU since Montanuslg it appears explicitly sev- 
eral times in mystical literat~re,2~ nor is it absent from Hebrew 
literature. The Midrash2l speaks of prophets as those "who were 
like an instrument full of speech." R. Judah the Hasid describes 
the Glory as a nekl upon which God plays in order to arouse 
the prophet to prophesy.22 

This topic appears several times in Kabbalistic literature."" 
The motif later reached Hasidism, which spoke of converting 
the musician to a musical instrument, and of the analogy of the 
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sflafar, which produces a sound when one blows into it, with the 
prophet, who prophecies only when God dwells within him2'' 

3. Music as a Means of Attaining Prophecy 

In the above-cited passages, music does not play any part 
in the manifestation of 'prophecy,' although such a function is 
among the most ancient ascribed to it. It fulfills such a role in 
the Bible:5 in the Talmud,z6 and in the medieval literature.27 In 
the latter, there was a widely-held view that nusic prfomed a 
two-fold function: through i 6  mediation, 'prophecy' descended 
directly upon the individual; moreover, it was within the capac- 
ity of music to prepare the intellect, the instrument of 'prophecy', 
and thereby faditate ib reception. 

Medieval authors considered music as an integral part 
of their theoretical education and as a means of strengthening 
their intellectual powers. Isaac ibn Latif writes:28 "The science 
of music is a propaedeutic one, leading to impmvemmt of the 
psy&ological disposition as well as to understanding of some of 
the higher intellectual principles." O n  the other hand, Solomon 
ibn Adret writes:29 

With the increase in joy, the intellma1 power which resides 
in the soul is forti£ied and is better prepared to grasp the in- 
telligible~, as was the case with 'EEac, "bring me a minstrel." 
As our Sages of blessed memory taught:* "The ge@tllih does 
not dwell as a result of inaction or sadness, but rather through 
a joyous thing." 

Joseph ibn Caspi states:31 "Poetic words: the whole art 
of song-making performed on musical instruments which have 
the effect of rousing the intelligent soul, and which was termed 
in ancient times music." The author of 'or ha-Mentirdz, who be- 
longed to Abulafia's school, wrote in the fourteenth century:32 

If he shall praise with F s ]  voice he is more likely to bring plea- 
sure to the soul and lead it to the Holy Spirit, as it is said, "with 
ne%l and tq and Mlil and kinnor before them, and they shall 
prophesy" [I Sam. 10:5j, and so also in the matter of %Eat ill 
Khgs 3151 'but now bring me a minstrel." You likewise find 
that in the Eternal H o w  [i.e., the Temple] they played and 
performed upon musical instmments. You know their saying, 
"the most important music was by means of instruments," al- 
though some said, "the most important music was ~ o c a I . ' ' ~ ~  
It was alI through the enunciation of sound alone, rising and 
falling. The main intention was to arouse the sod to make use 
of all of its glorious power, which is the power of intellectual 
attainment. 

Another inkresting testimony is given by an early four- 
teenth cenhuy Byzantine kabbalist, R. Isaiah ben Joseph, who 
writes: 

Know that the prophet, when he wishes to prophey, must first 
isolate himself for a determined perid of t h e  and perform his 
ablutions. Afterwards he settles into his s p d  place, and he 
then sumarons musicians on various instruments who play for 
him and sing spiritual songs, and he will deal with certain 
chapters of this book which are unclear to him. Afterwards 
the musicians will begin to play, as we explained in the eighth 
chapter of Sger ha-Hagg@zihh, which is the fourth part of our 
treatise HaQlffat ha-Sekl, and there is no need to repeat it here.34 

These are the views of some savants of Abulafia's period. 
We find a different point of view on music in the writings of hvo 
other contemporaries, both of them mystics. One of them, Isaac 
ben Jacob ha-Kohen, maintains that the science of music was 
known to those who served in the Temple and to the prophets, 
who employed it in order to receive the Holy Spirit35 

Those who sewed in our glorious Temple were expert in the 
subtleties of the nequdd6P6 which went forth from their mouth 
when they made music, with the known measure and refer- 
ences to the musical instruments of David, "the most pleasant 
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of Israel's singers," of blessed memory. At the moment when 
[the melody] emanates from their mouths with awe, reverence, 
holiness and pleasant voice, rising and falling, extending and 
shortening37 by the Holy Spirit, of specified measure accord- 
ing to the prophets of blessed memory, and on the basis of the 
pattern of the notes (nequdd~t)  drawn according to the melodic 
[evolution] of the rising and falling soundsm... some of them 
of high [pitch] and others of low [pit~h],"~ some are small and 
others large [rhythmic values?]. 

The measures and the drawings [of the notes according to] 
the melodic (evolution] of the sounds are all based upon and 
directed to the inner spiritual qualities--then the Holy Spirit 
awakens, ~parkIes,4~ and craves. 

We find similar remarks in ha-'Ammud ha-Sm-l i  matise 
on the Left Emanation] of Isaac ha-Kohen: 

The High Priest. . . knows how to f d y  direct his concentration 
on all inner and outer emanations, in order to exert influence 
by means of the secrrt of the holy Seraphim; his elevation is 
according to either his closeness or remoteness, and his power 
is awakened by the sweetness of the song and the pure prayer. 
So do the musicians direct their fingers, according to their el- 
evation and understanding, [placing them] on the key-hole 
of [wind insiruments] kinnfirut [!] and [on] shings, musing 
the song and the melody to d i e  their hearts towards God. 
Thus the Blessing is aroused and the S e v ~ h  resides in them, 
each one according to his performance and according to his 

The first passage had an influence on Wac ha-Kohen's 
follower's student, Isaac ben Solomon ibn Abi Sahula, who stud- 
ied Kabbalah with Moses of B ~ r g o s . ~ ~  I, his commentary on Song 
of Songs, Isaac ibn Abi Sahula writes:43 

I 

Properly speaking, the Sage should have called it "Song of 
Songs" and no other name, because of the science of song 
which was known among that nation in that period. The 

Levites used to perform according to it in the Temple at the 
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time of service, as it is written, "he shall minister in the name 
of the Lord his God," [D@ut. 18:7] and we learned in our tra- 
dition: 'What service is it which is in the name of Gd? One 
must say that it is that of song."44 This singing was a great and 
awesome matter, "a uown of glory and a diadem of beauty" 
[Isa. 2851. By means of the melodic song, both vocal and 
insbumental, the soul is awakened and the Holy Spirit shines 
within it and it is elevated, understanding things far more sub- 
lime that it had understad beforehand. 

This praiseworthy song is the sound emanating from the mu- 
sicians' mouth with awe, revemce, and holiness, rising and 
falling, extending and shortening [see note 3 71, as if it were em- 
anating from the song of the heavenly angels. By 
in known measures, which am understood by the pattern of 
the notes [mquddc?t] which are drawn according to the melodic 
[evolution] of the sounds, ihey are dirrcted toward the spiritual 
degrees, as is explained jn the science of music ..... 

Among the holy musicians &ere were some who were supe- 
rior to others in this science, as they saidd6 Hogras ben Levi 
had a chapter of song i-e., more than the chapters which his 
fellow musicians had. This indicates that they had books com- 
posed on the tradition of song, arranged like the chapters of 
the Mishnah. AU this was intended to awaken the soul to its 
loftiness, in order that it arrive at its true charader. Then the 
Holy Spirit arises, sparkles, and craves with fondness, care, 
and great love, and then it achieves an wen greater degree. 

There is a close connection between this passage and the 
rst citation from Isaac ha-Kohen; one might even say that Ibn 
bi Sahula expanded upon what was stated by Isaac ha-Kohen. 
6th regard to our subject, these passages may be summarized 
i follows: 1) Thene is a connection between the science of mu- 

sic, though it is now lost, and prophecy; 2)  The singing of the 
Levites and of the prophets was connected with the Name of 
Cod; 3) The somewhat ambiguous use of the term nequdrlih (mu- 

cal note/vowel-point) seems to indicate a connection between 
le song of the Levites and vowel points. 
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These ideas appear also in the Sd ha-dolielet. It is difficult 
to determine exactly when this work was written, but it appears 
to date from the end of the thirteenth or the beginning of the 
fourtenth century.4T 

The stxwt of the kZeIet: In a few places in the To& there is 
a canldlation note called kiGeIet, whose form is: . It is found 
on the words uln-yitma-hm-h ('"and he lingered") [Gen. 19:16], 
and wa-y6mr ("and he said") in the verse: "and he said, 'O 
hrd, God of my master Abraham"' [Gen. 24121, and also in 
the hgiographa and in the Psalms. 

The Kabbalists say that this note is like the lovely music which 
the angels sing and play before God, and that David received 
some of this music by means of the Holy Spirit. So also with the 
Mites, who performed the holy songs in the Temple, that is, 
the P s h .  They made their voice pleasant by singing the song 
in a lovely, pleasant, dear and good voice. They pronounced 
their speech with a s i w c a n t  melodic movement, with that 
same suspended pronunciation as with the great &&let, in 
order to elevate that speech with the note of the hlzelet, which 
is made at the beginning of the word, and before he ends that 
particular word, he makes a lovely turn with the small SalMef. 
H e  would thereby elevate his tune higher, and then lower it a 
little, as, for  example, in chanting according to the science of 
music. 

H e  would make this pronunciation while performing the good 
and pleasant song which he knows by tradition to be fit for 
the SalkIet. If he has received no tradition, and he knows how 
to innovate a pleasant tune on his om-+ tune whi& will 
have a pleasant cantillation and a pmnunciation similar to the 
enunciation of the iaIGiet-then he must pronounce the Name 
in this order and with this sound, for this is what the High 
Priest used to do. He used to prodaim the name with this 
tune while h the Holy of Holies, and he would vocalize it 
while employing a tune according to the rule of the SalUet, so 
that he would swallow the letters of the Name. This was so 
b t  all those listening head the pleasant melody and did not 

heed to understand the letters of the Name, so much were their 
sods enjoying listening to the melody. 

This can be done also by one graced by God to proclaim 
Names, by one who knows how to do this, m d  who dkcts 
the letters and performs the necessary activities, and this is the 
secret of "He within Whose dwelling there is joy."d8 Joy comes 
only from the joy of music, and the joy of music comes from 
the Holy Spirit, as it is written, "and when the minstrel played, 
the pwer of she Lard came upon him.'' {II Kings 3151 

Such also was the incident of the two young French girls in 
the city of MontpIli&O in ancient times, who knew how to 
perform music, and had pleasant voices, and exelled in the 
science of music. They began to recite [Psalms 4511: "to the 
Chief musicianI upon SoZnim, for the sons of Qor*, MasM; a 
Song of Loves." They chanted according to the straight path, 
and they fused with the higher [entities], and they were so 
absorbed in song that before they finished half the psalm, God 
rejoiced at hearing the song horn their mouths, as is His way, 
that the tune rose upwards, they achieved union, and their 
souls ascended to H e a ~ e n . ~  

See how God rejoices at hearing a tune done correctly, and 
how much power there is in good music! As proof, notice that 
when the cantor has a g o d  appearance, a pleasant voice, clear 
s@, and good melodies, the congregation rejoices with him, 
and for this reason the souls, which are sublime, take pleasure. 
Souls come from God, and thus God rejoices along with them, 
concerning which they say:' "making happy God and men." 

In this passage we find some of the ideas which we had 
h d  in the circle of Isaac ha-Kohen. Music is described as a 
science which, in ancient times, was h o r n  to the High Priest; 
it leads to devotion and is connected with the pronunciation 
~f the Name. However, in the passage quoted above, music is 
d d b e d  as still effective, and not as a lost science. It seems that 
this science was presenred in the circle of Abraham Abulafia, 
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who was closely associated with one of the disciples of Isaac i 
ha-Kohen. namely Moses ben Sirneon of bur go^.^^ i 

Music as a Component of Abulafian Technique 

In striking contrast to the philosophers and kabbalists, 
Abulafia says very little about the theoretical aspects of the con- 
nection between music and 'prophecy'. In his writings one only 
finds instructions concerning music-making while pmnounc- 
ing Divine Names, which is the path by which we arrive at 
'prophecy.' In his book 'OF Edm Gfininuz, we read: 

The proof that song indicates the degree of prophecy is that 
it is the way of song to make the heart happy by means of 
tunes, as it is said, "And when the minstrel played, the power 
of the Lord came upon him," [11 Kings 3:15] for prophecy does 
not dwell in him [ d e s s  there is] joy [see Sabhah 30bI. This 
was already hinted at in two words appearing at the end of , 
Ecclesiastes (12131. where he says, "The end of the matter, all 
being heard: Fear God, and keep his commandments, for this 

. 
is the whole duty of man." Join yare (fear) with Sdmr (keep), 
and you find s7r Gmar (i.e., "say a song"). There is a hint [of 1 
this] in mumbers 6:27] "and they shall put my name upon the 
children of Israel, and I will bless them"-yir* %mar .et irnonLJ3 , 

ElsewhereI Abulafia speaks of music in terms of practical ' 
instruction. We read in his book Hayye  ha-'olim ha-Ba.: "In this 
manner he should transpose eaci letter frontwards and back- 
wards, using many tun&."54 In another place he states: 

Make that special breath as long as you can, according to your 
capacity for taking one long breath, as long as you can possibly ' 

make it, and sing the alef and every other letter which you 
proclaim with awe, fear and r w e m e ,  until the joy of the soul 
is combined with its understanding, which is great The form 
of the tune for each letter should be in the image of the vowel- 
points. It should be in the form of the hdam 
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Again, in '& ha-Sekl we find: "Until you say he properly, 
and in the image of the hdam which extends upwards, play the 
hiriq which extends  downward^."^^ Similarly, in 'Ogr Zdm Cdnuz: 
"Your tongue should always speak with a pleasant and pleasing 
tune, and v e v  gentlyns7 On page 70 of S2fer hn-'0t, music is 
mentioned as an additional element of the sacred text to that of 
letters and vowel points. The parallel between music and vowel- 
points emerges from these citations. The vowel point serves as 
a sort of note which gives the pitch to the one proclaiming the 
Name: @%rn indicates a high pitch, and hiriq a low pitch. This 
usage calls to mind the lost science of music mentioned by Isaac 
ha-Kohen. Both he and Abulafia hold that this science leads to 
'prophecy' There is no doubt that the remarks of the anonymous 
author of N2r 'ElohimS8 also reprrsent in essence a description of 
a tffhnique which was employed in practice, and not a "lost" 
science: 

The niggun [i.e., music] is the beauty of pronunciation and in- 
&cam the production of sounds, with reference to five mat- 
ters, because of the five varying pronunciations of the vowel 

Moreover, the lute (kinn6r), which has five strings, en- 
compasses all rnusic."O The philosophers call this science rnuziks 
in Greek, because the word kinnor is [equivalent to] music.6' 
W e  also call it nocam and taCam, as with the cantitla tion accents 
(te~amrm), which are znrqa, farm, tm'r, revi'a, gerei, etc., because 
by means of them the entire recitation is made more beautiful 
and more pleasing to those listening to it. It (the rrdtation] 
climbs up, k o m e s  longer, and then turns 

Further evidence of the integration of music into the tech- 
nique of Abulafia's students is found in Sacag Sedeq: 

H e  should then continue with a pleasant voice and with 
melodie in the versa of praise and out of love of &e Torah, 
for the joy of the Living soul which is partnerd to the rational 
[soul].63 
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Based upon, this passage, Judah al-btini writes in Sullrim 
ha-'Aliyyih: 

0 *. 
He should continue to play on all sorts of musiclal instnunents] 
if he has such or if he knows how to play on themi if not, he 
should make music with his mouth, by means of his voice, 
[singing] the verses of praise and out of love for the Torah, 
in order to gladden the living soul which is partnered to the 
speaking, intellectual soul.a 

Music's sphere of influence is the living soul. Its task is 
to make this soul happy, so as not to interfere with the proper 
functioning of the inte11wtual soul, or the 'This view 
also appears in Yesd  ' ~ l a r n ,  written at the end of the thirteenth 
century by B@an ben Abraham Eskira, who belonged to a 
circle whose views were close to those found in Ginnat ' E g ~ z  and 
the Sqm 'Iyyun. There we read:66 

When the soul craves for solitude and to regale itself in the 
luxuries of the intellect, were it not that Nature stands in its 
way with n temptation of images, it would separate itself frem 
the body. For this reason, the kinnor was s.truck in front of 
the altar at the time that the sacrifice was offered.67 When the 
priest entered the Holy of Holies, which is the solitude, his 
garment produced sounds from the thirty-two bells, as it is 
written, "and his s o d  shall be heard when he goeth in unto 
the holy place, . . that he die not" [Ex. 28:35]. It is known to 
those who speak of the science of music that music is interme- 
diate between the spiritual and the material, in that it draws 
forth the intdect at the time of its imprisonment, as it is writ- 
ten, "but now bring me a minstrel" [II Kings 3951, and as it is 
written, "awake ne91 and kinn6rfP [Ps. 57:9]. As Nature drags 
the intellect, so to speak, to leave the intellha1 [world] and 
to muse itself with material things. 

The letters go out in the ways of the paths through the way of 
music, and this is the secret of the cantiLlation accents (tecamim) 
of the Torah, for they come in and go out with the sound of 
singing. The s a t  of this is the golden bell and pomegranate 
with which the High Priest used to enter the Holy of Holies, 
so that its sound may be heard. From this you will understand 
the secret of the HoIy Spirit which resides in prophets in the 
manner of music. 

The author of the Sefer ha-Pel+* combines the views of 
Y e d  ' ~ l i r n  with those of the "Commentary to Sqer Yesirrih" when 
he writes: 

He should draw the spirit of the Living God by means of 
known melodies which are the t2urty-two rneIodies according 
to which the Torah is transposed. They say that those melodies 
are the cantillation accents of the Torah ( t a ~ a q  t ~ r d x ) . ~ ~  

Finally, let us quote the remarks of Hayyim Vital, who in 
.re fourth part of &car@ Qed&-h w r i t e s 7 0  

And this is the semet of the "sons of the prophets," before 
whom went the drum and the flute, etc. For by means of 
the sweetness of the sound of music, dumbness [of senses]71 
d m d s  upon them with the pleasantness of the sound. They 
withdraw their s0uls,7~ and then the musician stops playin& 
and the "sons of the prophets" are left with this supreme union 
and prophecy. 

In another work written in the same period, Joseph ben 
Shalom Ashkenazi's commentary to S@Y Yesirah,p8 the entry of 
the High Priest into the Holy of Holies is also seen as a symbol 
of mystical experience connect& with music: 



Chapter Three 
The Mystical Experience 

Abulafia's system of thought is dominatd by two major 
concepts: the intellect and the imagination. The literal meaning 
of the Torah is associated with the imagination, wMe its es- 
oteric meaning is associated with the intellect-l These concepts 
also provide a key to understanding his visions and their hidden 
meaning. The allegoric approach characteristic of his Scriptural 
hermeneutics will thus assist us in understanding the meaning 
of his own visions. While Abulafia's biblical interpretation is 
a clear example of dlegorization of the text-that is, the in- 
duction of an allegoricai meaning into a text in which there is 
ab initio no such significance-his interpretation of his visions is 
not subject to such a clearcut definition. On the one hand, Abu- 
lafia attempts to interpret personal experience through the use of 
concepts which are inappropriate to the type of material which 
they are meant to interpret; on h e  other hand, hose concepts 
which Abulafia made into cornerstones of his thought may be 
expressed allegorically in his visions, so that the interpretation 
itself is not so much an allegorization as an uncovering of the al- 
legorical element inherent within the vision. We will not attempt 
to decide this question at this point, but it is worth citing here 
AbuEafia's own words concerning the need for an interpretation 
of his visions. In Sqm ka-'0t, p. 85, he writes of his vision: "This 
is the meaning revealed to all, but the hidden meaning may only 
be understood by one who comprehends it by k e l f  ," 
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One may ask why Abulafia felt such a great need to in- 
terpret his visions. The answer to this question is imbedded in 
his prophetic-mystical approach. Following Maimonides, Abu- 
lafia states that p m p h q  is impossible without the imaginative 
faculty? tluough which the flow of the intellect is transfomed 
into visual images and s o d s .  The function of interpretation 
is to return to the intellective influx, which conhim within it- 
self the intellectual contents of the melation. Abulafia saw 
himself as a prophet in wery respect, as we may see from his 
Syer ha-Hafiarih, which he asked to have read every Sabbath in 
the synagogue$ consequently, his visions include an intellectual 
message in imaginative garb. Our discussion must therefore be 
divided into two: one part will concern the sensual-imaginative 
aspect of his experience, and the other, the interpretive and "in- 
tellectual" part. The tangible part of AbdaWs experience is not 
subject to interpretation; the feeling of joy or of mission, the fear 
which pursues h e  prophet, and similar feelings, are well-horn 
signs accompanying a message in visual or verbal form. 

1. Sensations and Feelings 

The connection between mystical experience and related 
phenomenasuch as forrtelling the future, magic, and extra- 
ordinary physical sensations and motional feelings-was well 
known from ancient h e s q 4  During the Middle Ages, these p h ~  
nomena conthud to be viewed as epi-phenomena of prophetic 
experiences; Maimonides characterizes all the prophets, with the 
exception of Moses, with the phrase that, at the time of prophecy, 
"his powers would fail; he would be overcome with dread, and 
nearly lose his mind."5 Elsewhere, Maimonides compares the 
magician to "one who falls sick," and goes on to offer an expla- 
nation of the connection between prophecy and various physical 
and psychic phenomena in terms of the major role played by the 
imaginative fadty .  In Sqer ha-Mism-t, he writes: 

It is impossible for those possessing these imaginative powers 
not to perform one of those acts by which this power is actu- 
alized and brought to light, And among these are those who 
strike u p n  the ground many times with a stick which is in 
their hand, or meam out in strange cries and abandon their 
thoughts and gaze at the earth a long time until they find it, 
as in the matter of f&g sickness [epilepsy], and will relate 
what is to occur in the 1SLztUre.G 

Maimonides is saying here that the stmtgthenlng of the 
activity of the imagination is inevitably accompanied by vari- 
ous extemal des ta t iom.  Ibn Rushd (Avems), on the other 
hand, holds that the fullest activity of the h a e t i o n  is contin- 
gent upon silencing the activities of the senses. In his Epitome of 
P m  Naturdia, we read: 

It is fitting that the power of the imagination act more com- 
pletely and more spiritually in s I q ,  for at the t h e  of sleep 
the soul has already nullified the senses of sight and its or- 
gans, and has turned them towards the inner sense. And the 
proof that the inner powers act more perfectly when the exter- 
nal senses are at rest is that, when the thought of the people 
does patly, they turn their powers of feeling toward within 
the body until they faint from slep, and they W intend to 
rest the external sems in order to improve the thought. And 
for this reason.... prophecy indeed necffsarily comes about in 
a similar matter. And that is because, when these inner powers 
move a strong m o v e m a  the external [organs] contract until 
at times there occurs in this something similar to fainting? 

Both of these opinions appear in Abulafia-that claiming 
a strengthening, and that asserting a diminution, of external ac- 
tivity simultaneous with the strengthening of the imagination, 
while only the latter view appears among the members of his 
circle. h Sip@ T6r#h: he states: 

Know that so Iong as you combine letters rapidly, and the hairs 
of your head do not all stand up in &mblin~ you have not 
yet attained one of the levels of the spirit in which all of the 
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limbs [of the bcdy] are moved, and you have not known wen 
'His existence, let alone His essence. But the beginning of that 
apprehension is the whirlwind, ~f which it is said? "and I 
looked, and behold, a whirlwind coming from the north." And 
it  is said,I0 '"and Gud answered Job out of the whirlwind." 

The "storm" refers here to the storn of the limbs, as Ab- 
u l s a  describes it in 'Ogr 'Eden GrSnuz:lL 

TIte hairs of ymr head will @n to stand up and to s t m . ( ! )  And 
your blood-which is the life blood which is in your heart, of 
which it is saidLa "for the blood is the soul," and of which it is 
likewise said,13 "for the blood shall atone for the soul"-[this 
bid] will be@ to move out because of the living combination 
which speaks, and all your body will begin to tremble, and 
your h b s  will begin to shake, and you will fear a tremendous 
fear, and the fear of G d  shall cover you.. . h d  the bcdy will 
tremble, like the rider who races the horse, who is glad and 
joyful, while the horse trembles beneath him. 

The meaning of this trembling is explained in the previous 
page of that same work, where we read: 

And his intellect is greater than his imagination, and it rides 
upon it like one who sides upon a horse a d  drives it by hitting 
it with [a whip] to nzn before it as it wills, and his whip is in his 
hand to make it [i.e., the imagination] stand where his intell@ 
wills.i4 

Another description of the trembling which overcomes 
one who meditates at the time of the 'prophetic' experience ap- 
pears in Vnyy2-y ha-slim ha-Ba3: "By his concentration he again 
b ~ g s  upon himself fear and trembling, and the hairs of his 
head stand, and all his limbs tmnble."15 Abulafia's disciples 
likewise testify to such a feeling; R. Nathan ben Sacadyah Ha=, 
author of SarnrEy Sedeq, writes, "great trembling seized me, and I 
could not gather strength, and my hairs stood up."16 
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A second element manifested in the descriptions of Abu- 
l&s experience is "spirit"; further on in the above-cited pas- 
sage from Sitre T6rih, we learn that "the second apprehension 
is that of spirit, not like the spirit of G o d . " I 7  In ' 0 ~ r  'Eden GcTnuz, 
Abulafia explains the subj& of this spirit as follows: 

And you shall feel another spirit awakening within yourseIf 
and strengthening you and passing over your entire body and 
giving you pleasure, and it will seem to you that balm has 
been poured over you from the crown of your head to your 
feet, once or m y  times, and you shall rejoice and feel from 
it a great pleasure, with gladness and trembling.18 

The feeling of pleasure and relief following the trembling 
is also depicted in ~ t q y i y  hn-bliim h a - & a : l g  

Afterwards, should you merit it, the spirit of the living God 
s h d  pass over and there shall dwell upon you the spirit 
of God, the spirit of wisdom and understanding, the spirit of 
howledge and fear of God, and one will imagine that it is 
as if one's entire body has been anointed with anointing oil 
from head to feet, and he will be the Messiah of God and his 
messenger. 

In Sacor& Sedeq, R. Nathan ben Sacadyah Harar writes in 
she identical manner as does Abulafia: 

Behold, I was anointed from head to foot as with the anointing 
oiI, and we were surrounded with great joy, and I do nof how 
how to compare to it my image kuaw of its greaf spirituality and 
the sweetness of its pleasuse; all this occurred to your servant 
at Zhe beginningm2' 

Abulafia's disciples tes* to the absence of sensation fol- 
lowing "the storm of the organs." h the same work, the author 
states: "And I immediateIy fell down as if I were not in the 
world, for I did not feel any strength in any organs,"'22 while 
R Judah A l M  writes: "until all of the physical powers were 
taken away h r n  me, and his intellect also departed him (sic), 
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like [the will to act, and he falls to the earth as if dead, and 
lies down and faLls These texb, which in at least some 
cases reflect personal experiences, are quite rare in Jewish mys- 
ticism, and constitute important evidence of ecstatic m o d s  and 
tendencies accompanied by dis.tin&ve bodily phenomena. 

2. The Light 

In S i p y  T6rah, Abulafia goes on to describe the various 
stages of mystical experience* We have already noted above 
his words referring to the storm and the wind as two primary 
'acomprehensions." Let us now proceed to the other stages:24 
"and the third is the tum~lt,2~ and God was not in the tumult"; 
and the fourth, fire: "And God was not in the fire, and after 
the fire there was a still small voice." Like the first two, the 
third and fourth stages are defined by means of scriptural verse. 
The significance of the third stagethe tumult-is not clear to 
me, and it  may be connected with the movement of the h b s  i 
referred to above. W e  must examine the fourth level canefully, a 

as it includes two different elements: "h," that is, the visual 
element; and "speech," the verbal eIement. The order in which ; 

these two elements are cited is determined by the verse from 
the book of Kings, but this order would seem in fact to refl& ' 

the preference of hearing over seeing. In his l e e r  to R Judah 
%on, Abulafia writes: 

L 

But all of the early ones of the Kabbalists mentioned are called 
"prophets for themselves," and those who h o w  God from 
His actions [i.e., the philosophers] share with them to an ex- 
tent this title. Those called prophets in t e r n  of this aspect ' 

speak within th-lves alone, and the light of God ill&- 
nates part of their thoughts at some of the times [by] a small 
light, and they themselves recognize that this light is not from 
themselves, but no speech comes to them that they might rec- 
ognize that it is speech, but rather light.26 
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In this passage, as in the verse cited from Sifriy Tk&, 
a distinction is drawn between the visual and verbal element, 
with preference given to the latter as a higher level of prophecy. 
According to Abulafia, the revelation of light is characteristic of 
'prophetic" experience among the Gbbalists who followed the 
S e h t i c  system. There is extensive basis for this statement; in 
the writings of R Isaac the Blind, and particularly in those of R 
Azriel of Gerona, we find an abundance of symbols related to 
light.27 Later on, in a passage from &car ha-KawwaGh (attributed 
to R Azriel), we read: 

Whoever £kes a thing in his mind with complete firmness, 
that thing becomes for him the principal thing. Thus, when 
you pray and recite benedictions or (otheswise) wish to direct 
the &-Mh to something in true manner, then imagine that 
you are light, and all about you is light from every direction 
and every side, and in the midst of the light a stream of light, 
and upon it a brilliant light, and opposite it a throne, and upon 
it the good light.. .And turn to the right and you find [there] 
pure light, and to the left and you will find an aura, which is 
the radiant light. And between them and above them the light 
of the glory, and around it the light of life. And above it the 
crown of light that crowns the objects of thought, illuminates 
the paths of ideas, and brightens the splendor of visions. And 
this illumination is inexhaustible and unending.28 

The first mtence is the most important one for under- 
standing this passage: by concentrating his thought upon a par- 
ticular subject, man is able to enter into a world whose structure 
is dictated by the contemplater: the "thing" which the contem- 
plator "fixes. . . in his mind with complete firmness." In our pas- 
sage, this is the light which he "makes the main thing" in wake 
of his spiritual effort. Evidence for the connection betureen the 
light and prophecy appears already in IL Ezra of Gerona, who 
writes, "for he sat and learned, and would connect his thoughts 
on high. . for all light q u i m  the supernal light which is above 
it, and to be drawn to it, for each light is in accordance with the 
subtlety of its inwardness."29 
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These passage, and others which we could have 
brought?' indicate that the light was an important focal point 
to the early Kabbalists. and that it continued to be an impor- 
tant source of symbols for the Kabbalah of R Moses de Leon as 
~ e l l . ~ V ~ r o m  this, it follows that Abulafia's distinction concern- 
ing the Kabbalists who experience light visions and those who 
have a "speech" experience is in many cases correct. His second 
statement is likewise true: the early Kabbalists were "prophets to 
themselves1'-that is, their experiences remained conbed to re- 
stricted circles, and those who underwent these experiences de- 
liberately refrained from making them widely known From this 
point of view, Abulafia argues, the early Kabbalists were simi- 
lar to the philosophers, who sufficed with knowledge of God in 
terns of His actions, and did not generally attempt to disserni- 
nate their teaching in public. Abulafia's third statement, that the 
Sefirotic Kabbalists do not receive "the word," is likewise cor- 
rect; as against the great number of sources dealing with light, 
there are very few Kabbalists who claim to have heard voice 
or TO Abulafia, the receiving of light seans connected 
with the Sefirotic systemrJJ for which reason it is a lower level 
of prophecy. 

ural that the light would no longer occupy such a prominent 
place in his system. Cm the other hand, one of Abulafia's stu- 
dents, R Nathan ben Sacadyah Harm, author of Sacart?y Sedeq, 
commmts that at the beginning of his path he experienc& the 
appearance of light, and only later did he experience speech, ex- 
ctly as d d b e d  in Abulafia's above-mentioned comment. In 
le description of his first mystical experience, the anonymous 
uthor writes as follows: 

In the continuation of the passage, quoted above from 
the epistle We-Zot ti-Yehurtih. he says of the practitioners of the 
Kabbalah of Names, who are designated there by the t a n  "sec- 
ond." that "they are all prophets who are beghung to see light 
in the light of life, and from there to ascend horn light to light 
through the course of their thoughts, which are compounded 
and sweet.. . " We may infer from this that the revelation asso- 
ciated with light is a first stage in the path of prophecy, which 
also appears among those who follow Abulafia's path. Study of 
Abdafia" works indicates that the light has no significant lunc- 
tion in his phenomenon of prophecy; this can be explained on 
the assumption that Abulafia's books are only concerned with 
the more advanced stage of m ystical-prophetic experience, d i s  
regarding the initial stages. Abulafia thought of himself as one 
who had reached the highest level, for which reason it was mt- 

The third night, after midnight, I nodded off a little, quill in 
hand and paper on my knees. Then I noticed that the candle 
was about to go out I rose to put it right, as oftentimes happens 
t~ a person awake. then I saw that the light continued. I was 
p t l y  astonished, as though, after close examination, I saw 
that it issued from myself. I said: 'I do not believe it.' I walked 
to and fro all through the house and, behold, the light is with 
me; I lay en a couch and covered myself up, and behold, the 
li&t is with me all the while.3d 

There is no reference here to sp& in this first revelation, 
rhich appeared after a number of days, after the author had 
regressed in the path of the Kabbalah of Names. One ought 
r point out that the system of b a r &  Sedeq presents a synthesis 
Ween the Sefirotic Kabbalah and that of Names, a point on 
hi& it differs from that of Abulafia. In a passage pmserved in 
Gn SdSt,35 the author of Saw% Sedeq stresses the role of letter- 
nnbination in the appearance of Light: "and by the power of 

me combination and the meditation, there happened to me that 
which happened with the light which I saw going with me, as I 
mentioned in g a c a r ~  Sedeq." The two passages by th is  author are 
characterized by the fact that the source of the light is inside the 
person's o m  body. Interestingly, this same phenomenon also 
appears in a mystical school which emerged En Greece contem- 
poraneously with Abulafia and his disciples. In the biography 
of Symeon the New Theologian, the eleventh-century thinker 
who greatly influenced the shaping of hesychasm in Greece in 
the thirkenth century, we find a description of the uniting of 
Symmn with the light which he saw: 
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And as the light became stronger, and was bright as the sun 
at noon-time, he saw himself in the center of the light, and the 
sweetness which penetrated to his entire body caused h n  joy 
and tears. He saw the light adhesing to his body in a manner 
which would not be believed, and gradually pe.nehating to all 
his limbs.. .and the Light gradually penetrated into his entire 
body, to his heart and his inwards, and transformed them into 
fire and lighta3" 

This passage also influenced The Book of the System of Holy 
Prayn hnd Concentration, the first work of the hesychastic school 
composd, according to scholars, in the Weenth century, in 
which it states: "When you seek the place of the heart in your 
insides, you shall atlain the vision of the light, which will t ram- 
fom you into a being completely shining, and you shall feel a 

, great joy which cannot be de~cribed."~~ The experience of light 
smunding a holy thing or a mystic is, of course, not in itself 
extraordinary.38 However, the appearance of two cases of a mys- 
tic enwrapped irn light during the same period cannot be merely 
coincidental, given the feasibility of contact between the two 
schools in terns of geographical proximity. While gacnrt?y Sedeq 
was evidently written in the land of Israel, it may be that the 
events described therein occurred elsewhere: Abulafia testifies 
that he had disciples in both Greece and Sicilyfg we cannot thus 
disregard the possibility that the similarity in the appearance of 
light is the outcome of actual historical contact. 

The vision of light conhued to be a form of experience 
among those Kabbalists who used Abulafia's system. R. Isaac 
of Acre wrote in '0gr Hayyim: 

Moreover, in the third watch, when I was half asleep, I saw the 
house in which I was sleeping full of a light which was very 
sweet and pleasant, for  this light was not like the light which 
emanates from the sun, but was [bright] as the light of day, 
which is the light of dawn before the sun rises. And G light 
was before me for about three how,  and I hastened to open 
my eyes to see whether the dawn had broken or not, so that 

I might rise and pray and I saw that it was yet night, and I 
returned to my sleep with joy, and after I rose from my bed in 
order to pray, 1 suddenly saw a secret of the letter Alef.40 

As in the case of the author of gacnr$ Sedeq, the light ap- 
pears to R Isaac of ACR in a state in which he was half-asleep, 
in the middle of the night. Let us now turn to the account of 
R Shem Tov ben Abraham. ibn Gaon: This Kabbalist, who at 
the beghnhg of his literary activity was involved with copying 
manuscripts and had contact with Kabbalists such as R Solomon 
ibn Adret and R Isaac Todros, later changed his path: among 
~ther factors were his meting with the Kabbalists R Abraham, 
~uthor of S@ Y& '&irn, and his son R H m e l  of Esquira. 
his change is s e n  in the study of Si@ Yqirih, a book which 
lid not enjoy an important position in the circle of fin Adret. In 
lad+ ha-'Ar&~/l which was also written on the basis of a differ- 

ent approach than that of R. Solomon ibn AdmtP2 R Shem Tov 
states that when the Kabbalist: 

. . . has no companion to himself within his heart (sic!), he shall 
sit in silence and be still, for it has come upon him/$ and he 
shall k g m  to write what he sees in his mind, like one who 
copies h m  a book that is written before him.. . a ball like the 
sun (I) in true drawing, for the light has appeared to him at 
that hour. 

A similar statement of R Shem Tov ibn Gaon appears in 
s ' s n  =fit, where R. Moses of Kiev states that 

. . .also at the time we composed this book, when we would 
articulate the heffable Name, things caxne into our eyes from 
verses in the image of red fire toward evening;, until we were 
astonished by them and we left them And this happened to 
us several times [while we were] writing.44 

It seems to me &at we may summarize the passages con- 
emifig the appearance of light among Jewish authors in term 
~f two main characteristics. Fjrst, light appears in connection 
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with the activity of writing or of combining the letters of the 
Ineffable Name in writing. Even though this is not explicitly 
stated by our authors, from our knowledge of the technique of 
the author of Sarariy Sedeq and of R Isaac of Acre there can be no 
doubt that they followed Abdafia's path in combining the letters 
of the Ineffable Name; among other authors, R Shem Tov and R I 

Moses of Kiev, this is explicitly stated. Second, the appearance 
of light come about unexpectedly; the light appears suddenly* 
and not as the result of a deliberate attempt to bring about an 
experience of Light. Unlike the description in Sacar hn-KawwimTh, 
in which the experience of light is the result of a deliberate effort, 
the abovecited authors are astonished by the appearance of the 
light. An additional difference between them and the anony- 
mous Kabbalist lies in the nature of the experience: from the 
description in &car ha-Kam-nih, the vision of light seems to be 
a pneumatic vision, while the other authors stress that this is an 
actual sensory phenomenon; they wen attempt to describe the 

k 
color of the light or the feelings which accompany the light. An I 

additional distinction concerns the magical possibilities inhemt 
in the lights appearing to the anonymous Kabbalist. These lights 
constitute a kind of world in itself to which one may tum with 
"requests," something for which there is no parallel among other 
authors. 

In conclusion, I would like to cite the statements of two 
scholars who attempted to understand the phenomenon of light 
in mystical experiences, whose explanatim m i n d  one of the 
difference betwen S a w  ha-Kaw-nih and AbuZafia's circle. Their 
main claim is that the perception of light is the result of the 
liberation ef spiritual energy that had b m  stored in the brain; 
the liberation of this inner energy brings about a stimulation of 
the visual nerves (for which there is no external cause), as a result 
of which the sensation of light is transferred to the brain. In the ' 

above-cited cases, we may refer to an intellectual effort which ' 

p d e d  the appearance of light: writing or the combining of ' 

letters, or a deliberate and channered effort on the part of the 
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~onymous Kabbalist who wrote b a r  h-Ka-mih. We shall 
gin with Deikman's comnents: 

The concept of sensory translation offers an intriguing expla- 
nation for the ubiquitous use of light as a metaphor for mystic 
experience. It may not be just a metaphor. "Illumination" may 
be derived from an actual sensory experience c c a m h g  when 
in the cognitive act of unification, a liberation of energy takes 
place, or when a resolution of unconscious conflict occurs, per- 
misting the experience of "peace," "presence," and the like, 
Liberated energy experienced as light m y  be the core sensory 
experience of 

While Deikman"s description is closer to that of Abdafia's 
&, in the words of Staudenmaier, as quoted by H. Zimmer, 
e find an explanation closer to that given in S a m  ha-Kawwinih. 

In seeing, hearing, smell, touch, etc., the specific stimulus is 
transmitted centripetally from the peripheral organs, the eye, 
ear, etc., to the higher centers in the brain and finally to con- 
sciousness. In the production of optical, acoustical, and other 
hallucinatiom, one must learn to transmit the specific energy 
in the reverse direction from the higher brain centers to the 

While Deikman deals with sensations appearing without 
my intentionality en the part of the mystic, Staudmaier speaks 
~f the results of deliberate efforts, whose primary purpose is 

agical. 

We shall now return to AbuIafids remarks in his letter to 
R Judah Salmon. Following his remarks about the Light, he says 
the following regarding the devotees of the Kabbalah of Names: 

. . .and they ascend from light to light.. . to the union, until their 
h e r  s w  returnsI cleaving to the primordial speech which 
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is the source of all s @ ~  and they further ascend from speech 
to spm31 until the inner human speech [is a] power in itself, 
and he prepares himself to receive h e  Divine speech, whether 
in the aspect of the image of speech, whether in the aspect of 
the speech itself; and these are the prophets in truth, in justice 
and righteousnes~.~~ 

Unlike light, which is the source of "pcmonal" prophecy, i 

speech is the source of true prophecy-that is, that prophecy 
which is directed both to the prophet himself and to his fellow : 

man. Ln Abulafia's dockhe, prophetic speech dm, among 
other things, to the flow received by the power of the imagina- 
tion, that is, the voice which is heard at Ithe time of prophecy.48 
In order for the mystic to receive h e  speech, he must strengthen 
this intell&, that is according to the medieval Aristotelian epis- 
temology, "the inner speechI" so that he may receive the flow- 
"the Divine wordM-whose source is in God or in the Active ; 

Intellect i.e., in the "primordial speech" The perception of : 
speech is accomplished in two ways: either within the Adive . 
Intellect, that is, by means of speculation concerning the contents 
of prophetic flux, or by means of "speech itself"-appamdy by 
hearing voices. 

Besides this theoretical description of speech, in which 
it is seen as the outcome of the power of the imagination-for - 
which reason it d m  not originate in the organs of speech-- ' 
one also finds other opinions on this subject in the writings of , 

Abulafia and his disciples. The prophet not only delivers the I 
prophecy by means of his voice, but also receives it "into his 
throat" There was a wide-spwad belief among the Sages fhat 
the Se+ii3 spoke through the instrument of Moses' voice,'g while 
the saying, "the Sekinlih speaks from his throat" was known at 
least from the time of Rashi's commentary on the Pentateuch.5o 
The sages based this upon the Biblical verse, "Moses spoke and 
God answered him with a voice."51 So long as God was able to 
answer with a voice, the verse did not constitute an exegetic; 
problem; however, with the emergence of Jewish philaope 

which developed the doctrine of incorporeality of the Divine. 
hose thinkers who saw God as a spiritual entity found it dif- 
5 d t  to interpret this verse literally. In order to remove the 
Widties entailed in this, R. Abraham ibn Ezra writes, "The 
me speaking is man, and the one hearing is man,"52 alluding 
to the fact that God does not speak with the help of voices, but 
that H e  conveys the intellectual content through the instrument 
of spiritual speech addressed to the soul, whereafter the soul it- 
self hmsfomts this contents into s p d  which mother hurrran 
being is able t~ hear. The Divine voice is thus removed from 
~rophecy, and in its place comes the voice of the prophet. 

In 'dgr 'Eden GrTn~,~Wbdafia wrib: 

wth this voice came wondrous verses from the Torah, the 
Prophets and the Wriwgs, and of this it is said, "Moses spoke 
and God [Elohirnl-which is the full nameM-answered him 
with a voice," and they said,s5 "with the voice of Moses." And 
behold, the voice of the living God speaks from within the fire, 
and it dwells within the heart, and thus is the speech them. 

Here it states explicitly that the source of the Divine voice 
tnd speech is in man's heart, and not in the fire of the bush.% 
n another work of Abulafia's, we read: 

For this speech which comes from the Holy Spirit only comes 
to the prophet by means of human speech, and the evidence 
for this is "Moses spoke and God answered him with a voice"; 
and they revealed its secret when they said "with a voicew- 
this was the voice of Moses."57 

The speech issuing from man's inner being is also men- 
ioned in Sncariy Sedeq. In describing the la test phase of his exper- 
aces, the anonymous author writes: 

Behold, like the speech that emerges Irom my heart and comes 
to my my lips, foxing them tu move; and I said that perchance, 
God forbid, it .is a spirit folly which has entered me, and I 
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perceive i t  speaking wisdoms. I said that this is certainly the ' 
spirit of I 

Elsewhere, he writes, "and a voice went out from me."59 A 
similar idea occurs to R Isaac of Acre, who writes in C o m ~ t a  y 1 

to Sger Yqirdz: 

For the one who speaks with the Holy Spirit does not hear that 
voice, but that spirit comes within him and speaks by itself, as 
it comes from a high place, that from which the prophets draw 
[which is] in N e ~ ! 1  and Hid. . . And there is no bringing together ' 

of lips there nor any other 

The idea of human speech as an expression of the wep- - 
tion of prophecy again appears in the writings of R. Hayyim i 
Vital, who writes in Sefirr ~ w - G i l p l f n ~ : ~ ~  

1 
Behold the secret of prophecy: it k certainly a voice sent Srom 
above to speak to that prophet, and the Holy Spirit is likewise , 
in that manner. But because that voice is suprnd and spiti- 

I 
tual, it is impossible for it alone to be corporedhd and to enter 
into the ears of the prophet, unless it fixst be embodied6= in that ' 

same physical voice which emerged from that person while en- I 

gaged in Torah and prayer and the Eke. It &then embodies itself 
in it and is connected to it and comes to the ears of the prophet, ' 

so that he hears; but without the human voice it cannot exist, ' 

But there are many changes, as is said, for that selfsame su- ' 

pernal voice comes and is embodied within his voice.. .The i 
supernal voice of the prophet and that voice mentioned come . ! 
and combine themselves with the voice of that man at present, - 
which emerges from him when prophecy rests upon him, as ' 

is said, "the spirit of God spoke within me, and His word is ' 

on my tongue."63 For the spirit and the original word dwell 
now upon my tongue, and there merge from it the attribute 
of voice or speech fmm his throat and he speaks, and then the t 
man hears them. i 

I 

This striking emphasis upon the appearance of the voice 
within the act of prophesying is repeated by R. Elijah ha-Kohen 
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of Izmir, who writes of the m a g g i d i ~ ~  "from the power of the 
greatness of the soda5 which is within man and tells him things, 
and the manners of the tellingP6 that a great voice comes out of 
his heart and enters into his heart and he hears, and those who 
stand before him do not hear anything." The above-mentioned 
approaches likewise served as the background for the appear- 
ance of similar phenomena in Ha~idisrn.~" 

4. Prophetic Speech as Conversation 

The concept of the immediate source of speech in the rnys- 
tical experience as residing within the: human soul was further 
developd in two other works of Abulafia. In @ayyt?y ha-'Olam 
ha-Ba-f8 he describes the process of pronouncing the letters of 
the Divine Name as follows: 

When you pronounce that matter found in the letters Ros', Tik, 
S q  (i.e., "head, middle, end"), do not draw hem out, but pro- 
nounce them as one who inquires quietly to another: what let- 
ter does such and such a point guard, which is such and such a 
place [in the human body]? And prepare yourself to hear that 
which will be answered in the pronouncing of the letter, and 
[when] you hear the letter pronounced from his mouth, do not 
pronounce it, for he has pronounced it for you, but receive the 
tidings that He shall speak with you, for "in one [word] God 
speaks;"fig and in your heart, and pronounce again bhe head 
of the end, which is L. . . And even if you wait a little while to 
hear, let it all be within one breath, md let the completion of 
the breaths be in the pronouncing of the letter, and not in any 
other thing, apart from the time that he answers you, and he 
shall pronounce the letter at the place which you have stated, 
and therefore the verse7' reads "in every place where I shall 
mentition [My Name]"-not "where you shall mention." And 
the secret of the matter is-if I will mention, you will mention, 
and if you shall mention, I shall mention. And consider his 
reply answering as though you yourself had answered. 
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This passage depicts the act of pronouncing the letters by 
means of letter-combination, and the answer received when they 
are articulated. We may infer two contradictory things from this 
concerning the nature of the one answering: I) the respondent is 
G d :  "He shall b d y  speak to you, for 'in one God speaks,'" 
while the subject of the second verse, "I will member," is God. 
It follows from this that a dialogue occurs betureen God and 
the one combining at the time of the pronouncing; 2) the res- 
pondent is the person himself, "and think when you respond, 
as though you yourself had answered yourself." This double 
meaning reappears elsewhere in that book:71 

When you complete the entire name and receive from it what 
the Name [i.e., God] wishes to give you, thank God; and if, 
Heaven forbid, you did not succeed in that which you sought, 
know that you must return in full ~ e n t a n c e ,  and weep for 
h t  which is lacking in your level, and that you mentioned 
the Divine Name in vain, which is a grave sin. And you are 
not worthy of blessing, for God has promised us in the Torah to 
bless us, sayingT2 "in every place where I will have my Name 
mentioned, I will come to you and bless you." Behold, "where 
I will mention My Name"-when you pronounce My Name; 
and the s m t  of this is that at first you pronounce My Name, 
when you mention My Name as I have informed you, and the 
secret [refers to] the matter of the movement of the head at the 
tkme of reciting the Q e d ~ - h  ~Doxology], 

Abulafia discusses here that case in which the pmnunci- 
ation of the Name has no resdt; the bIame is placed upon the 
one pronouncing it, who is seen here as a kind of false prophet, 
as suggested by the expression from Job 31~28, "it is also a grave 
sin, for I denied without trespass." The allusion to the verse 
in Exodus 20:7, "thou shall not take the Name of the Lord in 
vain," is further adduced to describe the gudt of one who pro- 
nounces the Divine Name without any consequence. Abulafia's 
argument is that God always answers, so that the deficiency can 
only be in the man; it follows from this that the pronunciation 
of the tnre Name is a dialogue between man and God. On the 
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o h  hand, Abulafia hints at the idea that "where I shall men- 
tion my NameJ' means '&where y m  shall mention my Name," an 
act accomplished by various motions of the head. Testimony re- 
lating to such situations of dialogue also appear in Sqm fer-H&q 
in conneclion with the articulation of the Name: 

Direct your face toward the Name, which is mentiond, and sit 
as though a man is standing before you and waiting for you 
to speak with th, and He is ready to answer you concern- 
ing whatever you may ask him, and you say "speak" and he 
answers. . . And begin then to pronounce, and recite first "the 
head of the head" [i.e., the first combination of letters], draw- 
ing out the breath and at p a t  ease; and afterwards go back 
as if the one standing opposite you is answering you, and you 
yourself answerI changing your voice, so that the answer not 
be similar to the question. And do not extend h e  answer at d, 
but say it easily and calmly, and in response recite one letter 
of the Name as it actually isar3 

This passage clearly elucidates that, during the process of 
pronunciation0 the "respondent" is the person himself, who has 
altered his voice and imagines to himself that another person 
is standing opposite him and answering him. One may ask 
the sigruficance of the dual meaning of the passages cited from 
fhyyiy hn-'~lam im-Ba.. The answer is to be found, in my opinion, 
in 5i$1 ha-eekq, where it states: 

Immediately make your heart straight, and pmstrate yourself 
before that thought form [surrih ne@"e@S] which you imagined 
in your heart, which is before you. And it is "the master of 
motion"-that is, it brings about that response which you have 
answered, which your heart has implanted within you like a 
throneI and made it into an angel of God, and it is that which 
is intermediate between yourself and your Creator, and that is 
His gory, may He be praised.74 

Elsewhere in the same work we read: 
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But pronounce the names, one after another, as I have corn- 
manded you, whose secret is in the system of their motions. , 
"one two." And if you are dean and perfect in all that I have 
instructed you, I have no doubt that the Glory will be revealed 
to you and appear before you in a form such that you will be 
able to feel its power, or it will bring to you speech so that you 
will understand that it is from Elin, and not from y0urself.7~ 

Before discussing these two passags, we must cite the 
enigmatic sentences written by R Baruch T o g a d  in Commentary I 

to SEfer Yesiudc7" 

I have already alluded above to the s e a t  of "the radiance of , L 

the Sekinih," concerning the matter of "one two." It is h o r n  I 

that the Torah is called "this" (ha-zot), after the Ineffable Name, 
" 

in saying7' "the words of this (ha-zot) Torah," wh& is the 1 
secret of theDivineimage. And it cannotbe seenexceptby a i 1 

vision when he speaks, or perhaps it refers to Gabriel, in the 
language of b"E (!) that sees the form of man. 

f 

t 

The attributes of the "thought form" which is the reason 
' 

for the "answering" seem contradictory: one may bow down 1 
before itf but it is within "your heart,"' the human heart being 
its dwelling place, "its throne." The form is porbayed as the 
Glory of God, whose purpose is to give witness that the source ( 
of the speech is not in man, but outside of him. However, the 1 
exact character of "the form" is not clear: it is "the angel of i 
God," "the Divine glory," "the intermediary" between man and 

F 

b. 
God, or an "intermediate" between themmT8 It seems to me that I I 

these characteristics fit the uman intellect, described in HayyQ 1 
h - ' ~ l r i m  hu-Bas as "the flux of the intellect emanated upon us al- 1 
ways, and it is emanated from the Active Intellect to us, and this 1 
is the angel which brings about cleaving between your soul and 
the Creator, blessed be HemwTg This dscription was influenced 1 
by Ibn Ezra and Maimonides who wrote, respectively, "and the ' 
angel which is between man and his Gad is intellective"80 and j 
''this is the intellect, which is emanated upon us from God, may 
He be blessed, and this is the connection which is between us 

i 
1 
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and Him."a1 The term " G l o ~ "  does not interfere with this iden- 
tification, as it frequently appears as a term for the soul prior to 
Abdafia.82 

Let us now compm Abulafia's words in ve~ hu-fleSeq 
with those of his predecessor in Commentary to S f e r  Yesir*: 
1) in both passages, the tern "one two" appears in the iden- 
tical sense: i-e., as the Name of God; 2) both authors mention 
melation: in Abdafia it refers to "Glory," while in R. Baruch 
Togarmi it is the "image of God" which is revealed by Gabriel; 
3) the melation involves "speech" in both places; 4) Abulafia 
speaks of the appearance of "a thought form" or "Glory," while 
R Baruch Toganni speaks of Gabriel (Gawel) speaker (medabk) ,  
vision (mnreh), the image of God (Selern '&him). which equals 
246 in gemn,trin, on the one hand, a d  the human form ( ~ u r a t  ha- 
'Adam) on the other. In Abdafia there are also signs of "the hu- 
man form" which appear at the time of pronouncing. Haw3 
ha-'0lirn h - & x  states: "If Heaven forbid there has not yet come 
to him, while pronouncing the two verses, either the flux or the 
speech or the apprehension of the figure of man, and like visions 
of prophecy, he ought to start again from the third versemma3 On 
the other hand, in the same work, Abulafia uses other expres- 
sions connected to his teacher's 

The angel who advises you of the seaet of God is named 
Gabriel, and he speaks horn the first verse of the holy name 
mentioned by you, and he shows you the wonders of prophecy, 
for that is the secret "In a vision I will make myself known 
to him, in a dream I will speak to him,'Vfar "visien," which 
is the secret of the verse, equals Gabriel, and "dream," whose 
secret iss6 "Edo," is 'Enoch. 

Here, too, one finds the gonatria for Gabriel -, 246 -+ pasuq 
(verse) 4 m r e h  (vision) + medabk  (speaks). There seems no 
doubt that these expressions allude to the Active Intellect. Con- 
sequently, in the prophetic vision the mystic sees "the figw of 
a human" by means of the Active Intellect, a revelation accom- 
panied by speech. W e  infer the connection between this figure, 
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which is the reason for the "response," and the person speaking, 
from Abulafia's own words, who describes this situation as an 
answer given by man to himself. It follows from this that we 
may reasonably assume that the human form is no more fZlan a 
projdion of the soul or intellect of the mystic, who carries on a 
dialogue with it at the time of pronuncia tion. The onfic status of 
this figure may be inferred from Abulafia's following comments 
in f l ayye  ha-'Ohm ha-BUY 

We, the cornunity of Israel, the congregation of the Lord, 
know in truth Zhat God, n a y  I-Ie Ix praised, is neither a body . 
nos a power within the body nor wLU He eyer be corporealized. I 
But at the time that the prophet prophesies, his abundance 
creates a corporeal intermediary, which is the 

! 

It follows from this that the human fom seen is an h a g -  x 

AU the camps of the Se@m7r have there neither image nor cor- 
poreal form, but spiritual emanation, and likewise on the other 
angelic levels. However, the tenth level, whch is closest to hu- 
man beings, called assi'm, is visible to ttze prophets. All a p  
that they possess the form of a body, similar to [that ofl a hu- 
man being, and very awesome. And the prophet sees ail sorts 
of his powers becoming weaker and changing from form to 
form, until his powers cast off all forms and are embodied in 
the power of the Eonn revealed te him, and then his strength is 
exchanged with that of the angel who speaks with him.-And 
that form gives him strength to receive prophecy, and is en- 
graved in his heart as a picture, and when &e messenger has 
performed his mission the prophet casts off that form and re- 
turns to his ori@ form, and his limbs and strength come 
back as they were before and am strengthened, and he proph- - - - 
esies in human 

inary creationI and is thus "bodily" (real) even though its source i In R. Judah ibn Malka's Comentary to S+r Yesir&, we 
lies in the human intellect. These opinions of Abdafia, in which / read a passage to that of Isaac 
"prophecy' or mystical experience is interpreted in terms of a 
dialogue between man and his inner essencethe intellect-+ I The author said: I have seen with my own eyes a man who 
not new. Already in Gnosticism, we learn of meetings between saw a power in the form of an angel while he was awake, 
man and his own image as the climax of self h ~ w l e d g e . ~ ~  This i and he spoke with him and told him future things.$q The sage 
idea appears in Hebrew in the book S+r ha-Hayyim, artributed to , said: Know that he sees nothing other than himself, for he sees 

R. Abraham ibn which states: himself front and back, as one who sees himself in a mirror, 
! who sees nothing other than himself, and it appears as if it 
t Image (temundz)-this refers to a vision witlhin a thing, like were something separate from your body, like you. In the same 

the elecbwn (@"m-l) within the k, and in the manner that : manner, he sees that power which pards his body and guides 
a man sees a form within the water or the fonn of the moon ' his soul, and then his soul sings and rejoices, distinguishes and 
or the form of some other thing or the form of himself?* "and n sees." And three powers overcome him: the first power is that 
he shall see the h g e  of God-he sees his own image in the which is interm* between spirit a d  soul, and the power 
light of God and FILS glory, and this is:' "a form against my of memory and the power of imagination, and one power is 
eyes." ! that which imagines. And these three powers are cornpad to 

+ a mirrorr as by virtue of the mixing the spirit is purified, and 
Testimonies of vision of the self, within the context of the by the purification of the spirit the third power is purified. But 

process of prophecy, appear in those circles with which Abulafia when the spirit apprehends the flux which pours out upon the 
had a certain degree of contact: I I 

sad, it will leave power to the power of s@, according to 
v the flow which comes upon the soul, thus shall it influence the 
; 
i 
t 

i 
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power of speech, and that itself is the angel which speaks to 
him and telIs him future things. I 

T 

Here, as in Abulafia, a certain relationship is posited be k 
L 

tween the Active Intellect-Gim--and the human powers em- I; 
bodied within it- 1 

3 
However, while in the three example thus far cited the 

element of dialogue is totally lacking, this element d m  appear 5 
among Abulafia's students, a p p m t l y  as a result of his influ- i 
ence. h S o ~ n  Sd6t,g5 there is a statement quoted in the m e  k 
of R. Nathan, whom I believe to have been a direct disciple of 1 
Abulafia:p6 i 

# 
Know that the fullness of the s e a t  of prophecy to the prophet t 
is that suddenly he will see his own form standing before him, 
and he will forget himself and disappear from it, and will see 
his own form standing before him and speahg with him and 

t 
i telling him the future. Of this secret the saga said;' "Great is i 

the power of the prophets, for they make the form similar to 
its creator," and the sage R Abraham b. Ezra said, "The one i 
hearing is a man, and the one speaking is the man." S 

B 
The connection between 'prophecy' and foretelling the fu- 

P 
i 

Sure also appears in Abulafia, who writes in Haw& h-'0lr7m hn- 
Baag8 that the third level of prophecy is "to receive the command 
of a thing in t e h g  the future." By contrast, another disciple of 
Abulafia; k. Nathan ben Sacadyah Harar, only knows of the ap 
pearance of the image of the Self without speech. In &76n Sdet, 
we read the following: ! 

! 
Another sage wrote about this as fallows: By the power of 
[Letter-] combination and concentration, that which I described 1 
in SatorFy Scdeq happened to me, [namely,] that I saw the light 
going with me. But I did not merit to SIX the form of myself 
standing before me, and this I was unable to - i 
This statement incorporates a double testimony: 1) that 

this disciple knew of the high level attained by R Nathan; 2) that 
i 

the omission of the subject of speech does not sigtufy that the 
appearance of the self-image was unconnected with speech. As 
we have seen above, this anonymous Kabbalist enjoyed speech 
which emerged from himself, for which reason it is not men- 
tioned in the p m n t  context. 

Abulafia's influence upon R Isaac of Acre, through R 
Nathan, may be seen in the foxmeis ' ~ g r  @yyirn, where he 
writes: 

Come and I will enlighten you concerning a major principle in 
reading and speaking, or saying or vision (ma@zeh) or a sight 
(MGn), and of the reality of the hands of God, and the reality 
of speech or of the burden of ~~BXII or elmtion or a prophetic 
dream, or seeing or burdm of the spirit or the downtreading 
of the spirit or a gift of the spirit or the reality of the spirit of 
Gad and the spirit of God; all these and more than these you 
shall find in the written Torah, and a l l  these and those similar 
to them are the new flux, the spirit of God, which comes to 
dwell in the pure soul which Is worthy of it, in which it was 
not present at the begimhg. 

It is like the case of a king in a favorable hour, who gives a 
generous &t to one of his princes who came before him at 
that time; the prince will rejoice in it and divide it with the 
members of his household. Se does this supernal spirit of 
holiness sudddy  come and d w d  in the soul of this prophet 
ox visionv who is deserving of the spirit of prophecy or in the 
soul deserving of the Holy Spirit in his sod alone, or the s o d  
deserving only a Heavenly Voice speaking within it, t eachg  
him sciences which have never been heard or have never been 
seen, written without revealing the future, or revealing to him 
the future without any order concerning a mission, but to him 
alone; or with the command of a mission to an individual, or 
being commanded to go on a mission to many-all these wiU 
be heard when the ear hears and understands the voice of the 
words of its friend who speaks to him, but his fellow will not 
hear all this, but only he alone, even if at that time he is aaong 
a hundred or a thousand p p l e .  
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[All this w d  happen] after he has stripped off wery corporeal 
thing, because of the great immersion of his sod in the divine 
spiritual world: this "container" [Hebr.: /@la; i-e., form of 
the body] will see his own form, literally, standing before him 
and speaking to him, as n nan speaks to hs friend; and his 
own fern will be forgotten, as i f  his body does not exist in 
the world. Therefore the sages said, "great is the power of the 
prophets, for they make the form similar to its creator"; their 
soul stands opposite them in the farm of the very "container" 
speaking with them, and they say that the Holy One, blessed 
be He, speaks with them, And what caused them this great 
secret? The stripping out of sensory things by their souls, and 
heir casting off from them and the embodiment in the divine 
spirit. And this spirit shaU at times come to all the prophets, 
accorhg to the Divine Will. 

But the master of all the prophets, Moses our Teacher, peace 
upon him, always received a holy spirit which did not leave 
hlm for even one hour, only when his soul was still sunk in 
corporeal things, to hear the words of the Israelites that he 
might guide them and instruct them, either in temporary or 
permanent instructions, for which reason he had to say, "Stay 
and I shall hear what God commands" ( N m .  9~8);  he s t 4  
and separated from them and isolated himself and cast his soul 
off from those sensory things with which he was involved on 
their behalf, and there rested upon him the spirit and spoke 
within him.10" 

I would like to point out several ideas in this passage 
which are quite close to Abulafia's approach. 

1. The parable of the king's generosity. R. Isaac of Acre's view 
was apparently influenced by a passage from 'or ha-Sekl, in 
which it states that, "the flux ...And this is compared to a 
king and a pauper, the latter being in the most extreme des- 
titution. And the king flow& with wealth, to make wealthy 
each man to his fellow, until the p a t  wealth reached that 
slave's master."lO" 
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2. In '& ha-See!, the abovecited passage is preceded by a dis- 
cussion concerning the different levels of prophets, reminis- 
cent of the discussion which appears in R. Isaac of Acre, fol- 
lowing the parable of the genelous h g :  "the level of those 
who pursue prophecy is greater than that of those who pur- 
sue wisdom, and the level of the prophets who speak and 
compose [books] is greater than that of the prophets who 
make intensive effort in prophecy, and those [prophets] who 
are sent are superior to the others," etc.lD2 These two ideas 
appear in a book written in honor of R. Nathan, Abulafia's 
disciple. 

3. The double meaning of the word "speech" in Abulafia, as 
discussed above, is reflected in R Isaac of Acre in the words: 
"the fonn of the very 'container' speaking with them, and 
they say that the Holy One, blessed be He, speaks with 
h m " 1 0 3  

4. The understanding of Moses as one who at times abandoned 
the mystical life in order to lead the people is likewise alluded 
to in Abulafia, who speaks about the retum of the mystic 
"fran Cod" in order to help others to achieve perfection.lo4 

Finally, one ought to take note of a passage in Z@n 
Sappir by R Elmthan ben Mosm hlkbh, a foukm~thcentury 
Byzantine KabbaEist, who h e w  Abulafia's writing and fiis circle 
well:'OS 

For wery apprehension which man receives of the spiritual 
apprehensions, its begimhg is in human thought, and when 
man thinks continually concerning things which exist and their 
essence and about supernal and mundane activities, and of 
the Divine guidance which guides all, and which guards all 
this order of existence which is ordered by God, m y  He be 
blessed, and he removes his thought from waythmg apart 
from this, and views a l l  corporeal and bodily matters as the 
image of contingent things, and spiritual matters as the essen- 
tial ones; and everyday he adds to these subljme thoughts, 
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until from the gathering of their multitude there is born its off - 
spring, called wisdom, and from its abundance is born further 
understanding1m and knowledge. 

And he shall do all this by combining the holy letters and 
words and the pure language, which are the vehicle of all 
thoughts, then there are born from their combination thoughts 
of wisdom and understanding, and, 'because of its intense med- 
itation on them, the intellect will perceive reality, and there will 
come the renewed spirit, which made the fruit of the intellect, 
from the source of the wondrous thought and will speak by 
itself; but the thinker will recognize that there is a mover and 
cause which causes him to think and to speak and to guide and 
to compose until, through the great activity, the inner one wiU 
return as if it is external apprehended, and the two of them, 
the one apprehending and the object of apprehension, are one 
thing, and they are intellectual apprehension. 

We see here a description of the p r o p s  from apprehen- 
sion of the intellectives of external things, their internalization, 
and their implantation within the huntan soul. By the pmess 
of letter-combination, the inner intellective objects are likely to 
be transformed into external ones, causing the impression or the 
experiences that the motivation for h m  actions is external to 
himself. 

5. The Vision of the Human Porn  

We have seen above that the appearance of the " h m  
form," and the conversation between it and the mystic, are both 
a phenomenon discussed on Abulafia's writings and something 
to which his disciples r e f e d  as a personal experience. Thus 
far, we have only dealt with the theoretical aspect of this subject 
in Abulafia-i.e., we have cited various passages which describe 
the path by which the prophetic state is reached-but we have 
not found any evidence of personal experience in these passages. 
We shall now turn to another work of Abulafia's which, in my 
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opinion, includes direct first-person evidence of an experience 
of this kind. We read in S@ ha-'&, pp. 81-82: 

I was shown a new vision by God, with a new name upon 
a renewed spirit.. . I saw a man coming fmm the west with 
a great m y  the number of the warriors of his camp being 
twenty-two thousand men107. . . And when I saw his face in 
the sight, I was astonished, and my heart trembled within me, 
and I left my place and 1 longed for it to call upon the name of 
God to help me, but that thing wad& my spirit. And when 
the Man has seen m y  great fear and my strong awe, he opened 
his mou& and he spoke, and he opened my mouth to speak, 
and 1 a n s w d  him according to hs  words, and in my words 
I was strengthend and I bmame another man.lo8 

One need not dwell upon the fact that "the fom of a 
man" appears in this vision, It is worthwhile taking note of 
the dialogue between them: the man wishes to speak, "opened 
his mouth and he spoke"; the speech was, however, e x k d l y  
caused: "and he opened my mouth ....and I answered him." The 
expression, "I answered according to his words," is indicative 
of the source of lhe speech. The verse quoted from the Book 
of Samuel likewise strengthens the interpretation of this pas- 
sage as an expression of an event taking place within Abulafia's 
consciousness. It is appropriate to examine more fully the de- 
scription of the man: 

On his forehead was a letter inscribed in blood and ink on 
two sides, and the shape of the letter was like the shape of a staff 
separating between them, and it was a very hidden letter. The 
color of the b l d  was black, and changed to red, and the cdor 
of the ink was red, and behold it was black, and the appearance 
of the letter separating between the two was white. Miraculous 
was that which was revealed by the seal, [which is] the key 
within the forehead of he who came [the man], and all the m y  
of the band was turning about and travehg in accordance to it 
[i-e., the seal or the key]. 
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Is this description meant as an external representation of 
Abulafia's soul? Let us first examine his words in Sip& ~0rih:l~~ 

It is known and conspicuous to all the Sages of the Torah who 
are Kabbalists, nor is it concealed to the true philosophers, that 
every man is given a choice without any compulsion and with- 
out any force0 but there is a human power within man, and it 
is called the ?Wring Power' (kc+ h-meciirr), and it is that 
which arouses his heart to do or not to do [any thing]. And 
after this, man finds in his heart one who forces him between 
these two opposites, and whichwer of them shall be victori- 

. ous over him will activate the limbs to perform actions for 
gwd or for wilf and this principle shall return, of man always 
struggling and warring against the thoughts of his heart, the 
two former motivating all of the aspects of his many thoughts, 
as is writen in S+r Yqircih,l1"%e heart in soul [i-e., within 
man] is like the king in a battle". . .And a man possesses these 
two forms, called impulses or powers or angels or thoughts 
or comprehensions or however you wish to call them. For the 
intent of them all refer to one thing, but the main thing is to 
apprehend His reality and to recognize their essence in truth, 
by p m f s  which are based upon tradition and reason, and to 
distinguish between two paths of reality which they have, and 
to know the great difference between them in degree. And if 
the two are one reality or two combined together, and if they 
may be separated or if they do not receive separation. And 
when we see their battle in the heart, we may recognize that 
they are two, and they act one upon the other and affect one 
another, and therefore there is time far this and time for that 
one, and it is Like a small moment, like a point which cannot be 
divided, less than the blinking of an eye. And this is aUudd 
to in [the saying] "There is a tine with God like the winking of 
an eye," for it lacks the letter waw; it is written y2sY cet [i.e., the 
plain spelling of the word yes'ugat includes a waw, and signifies 
'redemptionkr 'salvation']; and know this. 

It is clear from this passage that he is speaking about a 
permanent struggle between the Intellect and the Imagination; 
the Angel of Life and the Angel of Death; rational thought and 

maginative thought; the intellective apprehension and the imag- 
native one; the Good Impulse and the Evil Impulse. Abulafia 
'letums to this inner battle in St@ ha-'Of, p. 81: the battle 
tvithin the heart between the b l d  and the inlc is very intense." 
3n the same page, the nature of blood and ink are portrayed 
is image [ ~ l m ,  i-e., intelled and likeness [dmut ,  i.e., imagina- 
ion]: that is, inEc as the spiritual element, the intellwt, and blood 
is the imaginative one.ltl These two elements, as they do bat- 
le within Abulafia's heart, are described in S@ h-'&, p. 81: 
'And I looked and I saw there [in my heart] my Likeness and 
mage moving in two paths." The same symbols used by Abu- 
afia to describe the h e r  battle of powers within man appear 
n the description of the man hiarseIf: "and on his forehead was 
i letter inscribed in blood and ink, into two sides." From this, 
Me see that the blood and the ink as they battle within the soul 
we projected outside, and thus do they appear in the prophetic 
&ion. 

#at is the meaning of the "letter on the forehead" which 
qmrates between the other two letters? In Sqm ha-'01, p. 82, 
4bulafia relates that a fount of seventy tongues flowed from 
3eturm the sign of his forehead; '"the sign on his forehead was 
Aed the potion of death by the man, but I called it the potion 
~f Me, for I transformed it from death to life." The allusion to 
'seventy tongues" may be properly understood if we we assume 
hat the meaning of the sign is the Active Intellect, which is the 
surce of the seventy tongues. The Active Intellect is the potion 
3f life f o t  those who are able to &ve its flux, whik for those 
~ h o  are unable to do so it is the potion of death.li2 This concept 
dso has a double meaning in both the person and the soul; 
n SE$r ha-'at, p. 82, we read, "And see with your eyes and 
mderstand in your heart the hidden letter inscribed on your 
i ore head explicitly." On the one hand, it is possible to see the 
sign, while on the other it is subject to understanding by means 
3f the Intellect-your heart. On p. 83 of the same work, we find 
mother idea connecting the letter to the Active Intellect: 



98 The Mystical E q m i m c e  
r k 

5. 
And I gazed at the letter inscribed on my forehead and I knew 
it, and my heart was enlightened when I looked: at it, and my 
spirit lives with it eternal life, and its statue brought me to and 
its constitution moved me about, to speak and to compose this 
Book of the Sign. 

That cleaving which brings about "eternal life" is identical 
with that cleaving to the Aetive Intellect which is the source of 
the abundance causing the prophet to act and "to speak and to 
compose." We may naw understand several passages from this 
vision. On p. 82, the man says to Abdafia: 

You have been victorious in my war, and you changed the 
blood of my forehead, and their nature and color, and you have 
stood up to all the tests of my thoughts. Ink you have raised 
and upon ink you shall k engandized; the letter you have 
sanctified, and by means of the letter ['of: a pun upon the two 
meanings of the word, "letter'hd '"sign"] and wonder you 
shall be sanctified. 

This man, who is the outcome of the transformation of 
the flow of the A&ve htellert from an intellectual flow to an 
i m a g s i j  form, praises Abulafia because he has transformed the 
blood, the imaginative element, into ink, the intellectual c o m p  
nent. This transfornation was accomplished by means of the 
"letter"--evidently a reference to the letters of the Divine name 
mentioned below, with whose help man can actualize his intel- 
lect. The transformation of the color, mentioned on p. 82, is 
likewise depicted as a transformation from death to life, "Life 
replaces death, requires the letter to find innocent and to give 
life."' What is the connection between ink /blood and life and 
death? In the Talmud, Tractate Shabbat, we read: 

The Holy One, blessed be He, said to Gabriel: Go and record 
upon the forehead of the righteous a line of ink, that the angels 
of destruction may not ntle over *em; and upon the foreheads 
of the wicked a line of blood, so that the angels of destruction 
may nzle over them.ll" 
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In the Midrash '0tiy6t de-Rabbi Akiba, it states,"4 

What is meant by [the verse],115 "you shall draw a line"? This 
teaches us that at the time that the Holy One, blessed be He, 
d e a d  that Jerusalem was to be destroyed, He called to the 
Angel of Death [alternative reading. "Gabriel"] and said to the 
angel: Go first to Jerusalem and pick out from within it the 
righteous and the wicked; and to every righteous man who is 
in it, draw a line of ink upon his forehead, a line of life, in 
order that he may live; and to every wicked person who is 
within it, draw a line of b l d  upon his forehead, that he may 
die. 

Relying upon this ntidrz, Abdafia writes in S@r ha-Mel&: 

A line of Me, a Line of ink; and the line of death, a h e  of 
b l d .  And after this he showed us the form of his apprehen- 
sion, and informed us that he had made the blood into ink 
-that is, from death to Me. That is, he restored the sod of 
the spirit of life within him, with the apprehension, the form 
of a living, understanding and wise being, and he knew that 
it Ii.e., the form] was deserving to survive eternally, by reason 
of the apprehension, and it was transformed from being dead 
to being alive.l16 

A slightly different formulation appears in SiFQ Tirih: 

"Adam and Eve" in gemafria equals "my father and my 
mother" (la@ we-smtmr'), and their secret is blood and ink, and 
this latter is proven by this name, YHWH, and one who mer- 
its it will have engraved upon his forehead a taw- for one a 
taw of blood, for the other a taw of ink. And the secret of 
the taw of blood (taw &I d h )  is that she is born (Se-muledet), 
and its matter i s  taw d h ,  which alludes to "likeness" (demuf) 
[the letters of taw h-rn form the word demut], meaning that it 
precedes man in existence. And from that there comes "your 
soul" (nafiek), and every "'magician" (kas'fin) will be turned 
about the path of magic (kGfh), and one who does so "spills 
blood" (s'@k dim).  And the secret of the taw of ink is "and 
the woman-that-givesrbirth" (w-ik-y6le$et). Thus, you have 
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one form when she is born (k-muledef) and another when she 
' 

gives birth (k-y6ledet). l7 i 
We learn from this that the message which the man gives 

to Abulafia is a confirmation of his success in transforming the [ 
imagination into intellect. by this means attaining e t e d  exis- i 
tence. This definition of eternal life appears in ' o r  ha-Se@l.l18 I 

t 

And when the false apprehension h negated, as mentioned, 
and is remembered in the mind from the heart of those who 1 
feel and the enlightened ones, then "death shalt be swallowed 1 
upL19 forever and God will erase tears from every face and. the C 
shame of his people will be removed for the mouth of the Lord 
has spoken .'I That is, the secret of the intellect will be revealed I 
after its disappearance. I 

L 

Mom expressively. Abulafia writes in S* hu-'Of, 82-83: i 
More bitter than death is his filth, and therein is sunk his 1 
strength, and sweeter than honey is his blood, and therein re F 
sides his spirit, in the dwelling of his heart. The soul of wery ; 
living, enlightened persun travels from the tent of filth to the ; 
tent of the blood, and from the dwelling of the blood travels to 
the dwelling of the heart of heaven, and there you shall dwell 
all the days of your life. 

When man abandons h e  dwelling of the blood / imagi- f 
nation and actualizes his intellect, he cleaves to the Active Intel- f 
led, alluded to in "the heart of heaven," and thus brings about 
his sunrival. It is worth while mentioning an additional sign of 
the connection between "the man" and "the form" mentioned in 
Sgcr ha-VeSeq. In Ssfer ~ m - ' a f ,  p. 83, he writes: "And I prostrated i 
myself and bowed before him," referring to the man mentioned 
in the vision. In STm ha-gekq, he states, 

That one who h d s  a person innocent and conquered beneath i I 
him the one who is culpable, until he imprisoned himself 
and admitted and was conquered; and concerning this you 
straighten your heart immediately that you bow before him 
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[in] the fom consided mentioned in your heart, which is 
before you.sm 

The innocent and the guilty doubtless refer to Lhe intellect 
and the imagination: when the imagination is conquered by the 
intellect, there appears both inside and "outside" "the form." 
before which one must bow. 

Finally, we should take note that in two places in SCfer ha- 
'Ot-passages not included in the vision of "the man" described 
above-the idea of the prophet's conve~tion with himself a p  
pears. On p. 74, it states, "The heart of m y  heart (Iibbi) said to 
the inner heart of m y  heart (lek-ttli to write down the ways of 
God, etc.." while on p. 80, we read "my heart (libhi said to my 
heart (le@ji." 

6. The Vision of the Letters 

We may now refer to another vision appearing in Abu- 
laWs writings to complete our discussion of the subject of 'Ithe 
fonn of a man." Already in S2& ha-Mi-n,  attributed to one of 
the Ashkenazic midim, we find the l&rs of the four-letter Di- 
vine Name mealed to the prophet121 or seen as identical to the 
"Angel of Glory" or to MepEon, who also fdfill an important 
function in the reve1ation.l" Abd& connected the Ineffable 
Name to  velat ti on by means of a gemafria: 

And indeed YHWH is his vision, and this is what is meant by 
"and he shall see the image of G ~ d ' ~ ~ - t h a t  is, that he gazes 
at the letters of this Name and at their ways, and all hidden 
things are revealed to him. And the proof of this is that [the 
phrase] "and he gazes at the image of God" is the equivalent 
in g m f r i a  to "at the name of God he gazes," for the number of 
the final mem in h - E m  ("in" or "at" the Name) equds 600.124 

This passage deals with Moses who, like Joshua in the 
passage mentioned from Sqer ha-N@h, received guidance for 
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his activity through contenplation of the four letter 
Abdafiafs fornulation of this, in his description of the revelation 
to Moses, closely matches what he wrote in his VayyQ ha-Qliim 
h-Baa  126 

The letters are without any doubt the root of all wisdom and 
howledge, and they are themselves the contents of prophecy, 
and they appear in the prophehc vision as though [they are] 
opaque bodies speaking to man face to face [sapg]  most of 
the intellmtive comprehensions, thought in the heart of the one 
speaking them. And they appear as if pure living angels are 
moving them about and teaching them to man, who turns them 
about in the form of wheels in the air, flying with their wings, 
and they are spirit within spirit. And at times the person sees 
them as if they are resting in the hills and flying away from 
them, and that mountain which the person sees them dwelling 
upon or moving from was sanctified by the prophet who sees 
then, and it is right and paper that he call them holy, be- 
cause God has descended upon them in he, 12T and in the holy 
mountain there is a holy spirit. And the name of the holy high 
mountain is the Ineffable Name, and h o w  this, and the yw ( 
= 216) and secret of the mountain is Geburah (might = 2161, and 
he is the Mighty One, who wages war against the enemies of 
God who forget His Name. And behold, after this the letters 
are corgorealized in the form of the Ministering Angels who 
know the labor of singing, and these are the bwites, who are 
in the form of God, who give birth to a voice of joy and ringing 
song, and teach with their voice matters of the future and new 
ways, and renew the knowledge of prophecy. 

This passage is interesting in a number of mpects: like 
the image of man which is revealed to the prophet at the time 
of prophecy, the letters which are revealed also "speak"; these 
letters, which constitute the Divine Name,"8 do battle with the 
enemies of God just as did the man in the vision on p. 83 of 
Sqer ha-'Of: "And the man was concealed from my eyes after he 
spoke his wolds, and he went and grew greater and stronger 
in his battles until he ovmhelmed every enemy." One may 
ask whether the central idea in the vision of "the man" is also 

lresent in the vision of the letters-that is, its being an imaginary 
vression of an inner process. The latter part of the passage 

trom H g y y  ha-'01im ha-Bay seems to allude to this view. In Sifm 
Nir  %lohim," the mountain from which the letters jump off and 
to which they retum is interpreted as an allusion to the head. 

For it is known that the Torah was given on a mountain, and 
the blessing and m e  on a mountain. And the harbinger [i.e., 
of Messianic redemption] will ascend a mountain, as is said, 
"on a high mountain get thee up, harbinger of Zion" [ha. 40:9], 
e k .  The mountain thus alludes to the head, for there is no other 
[organ] in the entire body as high and as distinguished as the 
head, and its s m t  is har es (mountain of fire), and it is like 
the comparison of the mountaim .to the Iand, for the heads are 
the roots, therefore it is saidIm"O'And the Lord called Moses 
up to the top of the mountain, and Moses ascendedv-that is, 
to the highest place that man may ascend, and wen khough 
it exists up above, it is impossible for any person to ascend 
higher than did Moses. 

An identity is established here betwen the "mountain 
~f h", i.e., the place fron which the Torah was given and the 
~uman head. In S4er ha-HafiIrih , we find allusions to the duality 
If "mountain." On the one hand, it alludes to the power of the 
magination: 13' 

We was revealed in his glory on the holy mountain, and it is 
them a high and awesome mountain, in Italian menti barbam, 
and it is alluded to [[in the phrase] hizzeq ha-qa&h (he strength- 
ened the hard. . . ) and it was an act of miracle, which strength- 
ened the breathing, and will also stragthen the soul, and it is 
the hidden name, the name of vengeance, which is the abom- 
inable name of the end and the sixth, which is "the false." And 
Razie1 transformed the dwelling place of the imagination as he 
did, for Mmt f  is the imagination, and it is Azazel; in Italian, 
Mmti. Therefore it is said of it,13%t it is a mighty and diffi- 
d t  mountain, high and steep, and behold, it was hung to his 
l'alto, and is like "high" in I t a h . .  .And Mmti,  "the heretic'' 
(ha-mini = 11 5 = monti), "the sight hand ascended, and he is 
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Mmto, who testifies that he is the 'false one,' and that is the 
meaning of Sacramento in Italian. 

This passage tells us that mountain equals Mmti ha-dimyh 
(the imagination) Azazel= 155, an identification which seems to 
have existed even before Abulafia demonstrated it by gematria. 
O n  the other hand, as against the identification of "mountain" 
with "imagination," it is also identified with "inteL1e~t."~~~ In the 
same mtise, further on in the abovementioned passage,lM we 
read: 

We have found in this two urges both of which have the form 
of gold, in the allusion of "They were made two cherubim of 
gold,*'" amd this matter of gold is that it  turns [something 
to] gold, and their allusion is S'Fm we-&% h a ,  G m  meyyyer 
u-mesuyyar- 

The two urges referred to here by Abulafia are identical 
with the imagination and the intellect, which are tfie two &em- 
bim, both of which apprehend. The end of the passage from 
Ner 'Elohim likewise points toward the possibility of interpreting 
the mountain as an allusion to the highest intellectual virtue to 
which Moses can mach. One may interpret in similar fashion 
the passage from MS. Jerusalem 8 1303, fol. 56a, connected to 
Abulafia or his circle, that "also in the divine mountain one shall 
apprehend and ascend in level and understand the flux of God, 
which comes from the highest mountain." It is worth mention. 
ing that, in Sifm h-'of, p. 76, it stales of Abulafia that "God 
shall surely find the top of a high mountain, and ib name is the 
fallen mountain and upon it sits the shepherd of his flock for 
twenty years," an allusion to the redemption anticipated in the 
year 1290, the twentieth year of Abulafia's prophetic career. 

aIso found within the human soul, and that the flying about and 
coming to rest are essentially inner processes. In Sifn ha-'of, p. 
81, we read: "And he showed me the image and likeness moving 
about in two ways, in a vision in an image TR"Y K"W, one 
image and one likeness."lM The Ineffable Name within man's 
soul incorporates both the image and likeness, which are the 
intellect and the imagination. On p. 80 of Sqer hn-'at, Abulafia 
again writes that "the people of God, the supme  holy ones, 
looking upon His Name gaze at the source of your intellects and 
see the divine image within the image of your hearts. Indeed, 
the "image" refers to the head, for therein may be seen the heart 
of the vision." 

In '0gr 'Eden Ginuz, the same idea is repeated with a minor 
variation, "And the turo names are engraved in the heart and in 
the head, and they are alluded to in [the verse], 'there he gave 
them a law and a statute,"'137 while in SiFiy T6rih we speak of 
"the name i n s c n i  in your soul in its trUth."lM The words of 
the author of Nir 'Elohim should be interpreted according to this 
sane view of the Divine Name: 

To summarize our discussion of the passage in Wyyiy ha- 
'd~tirn ha-Baa: tt.le letters, which the prophet sees flying about, 
lading and returning to the mountains, are the letters of the 
Divine Name, which originate in the powers of the intellect and 
the imagination. It may be shown that the N a m e  of God are 

It is hown to us by tradition that it is impossible for any of 
the prophets of Israel to prophesy without knowledge of the 
Name which dwells in his heart. And he is not aware [of this] 
except according to the hidden order in Sqer Yesirah by which 
the prophet attains khe order in the hidden and horn 
both of them he will know the name of the one arranging, and 
it will speak to h h  and he will respond to it, and then it will 
show him the path in which he must go and the deed that he 
must do.m9 

The name is f o d  "in his heart?" but the prophet speaks 
to it and the Name answers him and meals to him his way. 
This approach is reminiscent of the words of the eighteenth- 
century Sufi sage, Nasser Muhammad "Andalib of Delhi: "He 
sees the blessed form of the word 'Allah' in the color of light, 
written upon the table of his heart and upon the appearance of 
his imaginati~n."'~O 
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To conclude, we shall cite a section from Sqer ha-VeQ, 
which clearly demonstrates that the letters seen by the prophet 
resemble in their function the "man" who is revealed: 

After you find the appropriate preparation for the soul, which 
is knowledge of the method of comprehension of the contem- 
plation of the l&m, and the one who apprehends it will con- 
template them as though they speak with b, as a man speaks 
with his fellow, and as though they are themselves a man who 
had the power of speech, who brings words out of his mind, 
and that man knows seventy tongues, and knows a certain spe- 
cific intention in every letter and every word, and the one who 
hears it apprehends it in order to understand what he says, and 
the one hearing recognizes that he does not understand, except 
for one language or two or t k  or slightly more, but he [that 
one] understands that the one speaking does not speak to him 
in vain, except after he knows all the languages; then every sin- 
gle word within h is understood in many interpretati~ns.'~" 

The speech of the letters, whose image is like that of a 
man, which are the source of the seventy languages of man, re 
minds one of the "seventy tongues" of the nzan mentioned in 
St;f.  ha-'0t. Finally, let us note the presence of a strikingly sug- 
gestive element in this passage: the mystic must "imagine" the 
lettewthat is, make use of the technique described in the chap 
ter dealing with this subjd-"and think as if they are speaking." 

On the other hand, in the writings of R. Isaac of Acre, k 
the author of 'O+Y vayyim, we find testimony of the spontaneous 
appearance of the Divine Names: 

The young one, R. Isaac of Acre said, I woke up from my sleep 
and there suddenly came before me three Tetragrammata, each 
one in its vocalization and place in the secret of the ten Sefirii 
of the void, in the middle line, on which depends the entire 

f 
mystery of [the dour worlds] &ilut, Betr'Gh, Yesirah, 'Asiyih, via 
the simple and felt intellect, alluded to in the secret of their i; 
vocalizations. And my soul rejoiced in them as one who had 
found a rare treasure, and they were these: i 

b l e s d  is the Name of the Glory of his kingdom forever and 
ever.. .And I saw a name as follows, thus: 

Just thus did I see it in its ~ocalization.~~ 

Texts of the type mentioned above may have influenced 
le later practice of answering quatiom by visualizing the let- 
TS of the Ineffable Name, known from the letters of R. Elijah 
&-&hen of I ~ r n i r , ~ ~ ~  

. The Urim and T w m i m  

The link connecting between the appearance of the let- 
TS of the div jne Name and that of "the man" is the 'Un-rn 
~d Tumrnim. Opinion is divided as to the nature of these ves- 
!Is: Rash, states that they were "the writing of the ineffa- 
ie Name."144 We learn the meaning of this name Srom several 
,me: R. Jacob ben Asher, the Baed ha-Turlm, wrote in his com- 
~mtary on Ex. 2830 that "[the phrase] the 'UritP1 and Tummikz in 

g m , ~  equals the Name of seventy-two letters,"14" which evi- 
dently reflects a parallel opinion given in Zuhr II, 234b, "and it 
is customary in the seventy-two letters inscribed, which are the 
secret of the Holy Name, and all of them are called 'Urim and 
Turnmiin." h yet another tradition it is said that: 

In the Kabbalah of R. Meshullam ha-Zarfati, which we received 
from the book called Raziel, [it states] that when you write 
these three verses in groups of three letters at a time, one asrives 
at the name of seventy-two letters, and they help to say great 
matters, of which there is no greater thing. This is the Ineffable 
Name of the Vtim and Tummim, which was [worn] upon the 
heart of the High P r i ~ t . ~ ~ ~  
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On the other hand, R Abraham ibn Ezra thought that the 
'Urfm and Tummjin alluded to the seven servants, that is, the seven 

Abulafia attempted to draw a connection between the in- 
terpretation of the 'Urim and Turnmlnr as an internd matter with 
that which saw if as an external m a w .  In S ~ W  M i ~ - h , ~ ~ ~  he 
W e :  

But the mystery of wa-y6m-r (he said) is Unm-that is, the 
Urim and Tumrnlm. And why are they called 'Urn? k a u s e  
they enlighten (rneym-m) their words.149 And the lightlmwhich 
was m a t e d  on the b t  day was one by which man may see 
from one end of the world to the other; for God, may He be 
blessed, saw that the wicked were not deserving of using it, so 
he hid it away for the righteous for the future, And this is the 
light of the Torah, as one to whom God has granted a little bit 
of knowledge and enlightened the eyes of his heart may s e  
the entire world with its Light. And these are the luminaries, 
which were created on the first day and on the fourth day, 
and that is the meaning of the name [beginning with] A"Dl5I 
half the name and its plene equal AkaY Da1e1't, and it alludes 
to the thousand (aelef) potentialities. And the meaning of that 
which they said,'" ' M a y  G& shine his face upon you," is that 
there is fight before Him, by which every person can see what 
he sees, and this is the begmmng of the light which the sun 
receives from it, just as the moon e v e s  light from the light 
of the sun; and all this is a metaphor from light to light, for the 
bright inner light which shines is a thing without a body, and it 
comes from this, for it is hidden away for the righteous. A d  
as the righteous see it with many aspects, that light is itself 
called "face," and its immediate cause is the abundance from 
the Divine influx, and it is called by the name, "'the Prince of 
the Face." 

The 'Urfm referred to here allude to the inner light and 
the light which comes from the Active Intellect-the Prince of 
the Face-for which reason the intellective soul is porbayed as 
the moon, receiving its light fmm the ~urt~~%~his influx is only 

rweived by the righteous, that is, the entightened ones who pos- 
sess knowledge. h this passage, Abulafia accepts Ibn Ezra's 
opinion that the Urih refer to the luminaries-the sun and the 
moon. In another passage, Abulafia introduces the second view, 
namely, that "the 'Urik and Tummim are letters":15$ 

The strongest of these holy combinations, from which you will 
know the secret of the Ineffable Names.. . And these are the let- 
ters which are called ' U r h  and TmLmrnim, which illuminate the 
eyes of the h e m ,  and complete the tho~ghts,"~ and punfy 
the supernal thoughts, and enlighten the path of understand- 
ing and make known the planetary positions, and teach the 
existence of separate beings, and tell the future. 

Wifh the assistance of letter-oombinations, these names 
teach man wisdom and indicate to him the fu-. These two 
functions seem to me to allude to intellect and imagination, as 
the foretelling of the fuhm was strongly linked to the perfections 
of imaginative gower.lM Let us now turn to 'ImrFy g q e r , ~ ~  where 
Abdafia writes: 

And of this (perfect) man it is said,ls8 "And upon the image of 
the throne there sat an image, WEe the image of a mafl above 
it,'' and it was an image looking like it, and the vision was the 
image of the gIory of God, and he saw himself as in a clear 
aystal, te the eyes and the heart. And perhaps the 'Urim and 
Tumrnim [mferrecE to] are the inner ones, for the external ones 
are also thus called, but they are as in an unclear crystal; h o w  
this and understand it well. And he  difference between these 
and these cannot be known except to one who has apprehended 
both of themI and he is one who has apprehended knowledge 
of the &fold unique Name. 

In the same work, w e  leam of the significance of the "dear 
crystal"' (nspaqlayih ha-mew&), which is identified with the 'Uriitz 
and Tummim: 

Comprehension of the Name by the Name; and it is a s w a -  
tive examination into 'His Name, by means of the twenty-two 
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letters of the Torah, after knowledge of the matter of the ten 
Sefirot, from aleph to yod, which include all those which came 
after them, for they are fulfilled by them. And they, with their 
forms, are called the Clear Crystal, for all the forms having 
brightness and strong radiance are included in them. And one 
who gazes at them in their f o m  will discover their seu& and 
speak of them, and they will speak of him. And they are like 
an image in which a man sees all his forms standing opposite 
him, and then he will be able to see al l  the general and s@c 

twF'15Q 

The Divine Names are spoken of in two passages: in the 
first. passage in the phrase "these and these," which is an allusion 
to the Name of seventy-two letters (aeleh we-leleh = 36 + 36 = 73, 
and following that by the "three-fold unique name," which is 
also an allusion to the seventy-two letter Name. In the second 
passage, the matter is explained as follows: study of the Name is 
like gazing into a mirrorI in which a person sees his own image. 
This vision of the self is accompanied by speech, "mcl he spoke 
of hem, and they spoke of him." 

If we remember that Abdafia explicitly mentions the "hu- 
man image," we again have the typical prophetic-mystical situ- 
ation of Abdafia. The ' U ~ m  and Turnmiin are the inner form of 
man, h a t  is, the Intellect and hgination. It seems reasonable 
to assume that, in the phrase .nspaklayih k-5pa rne)trdz ( t r m  
l a td  above as "the unclear crystal"), Abdafia intends to refer 
to the heavenly luminaries-the sun and the mom-which are 
corporeal things outside of 

k t  us now turn to Abulafia"~ disciple, R. Nathan ben 
Sa'aadyah Harar, who writes in Sa .ar j  Sedeq. 

If he is able to decide and to further continue (in letter- 
combination), he shall emerge from w i t h  to without, and it 
will be imagined for him by the power of his purified imag- 
ination in the fonn of a pure mirxor, and this is "the shining 
rotating sword" (Gen. 3241, whose back side turns about and 
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becomes the front, and he recognizes the nature of its i n n m e s s  
from outside, like the image of the 'U* and Turnrnih, which 
in the beginning cast light from within. "And you shall tell" 
is not straight, but o d y  combines because of its fom being 
incomplete, separate h m  its essence, until it is separated and 
enclothed in the form of his imagination, and therein it joins 
the letters by a perfect joining, ordered and ready. 

And this seems to me to be that form which is referred to by 
the Kabbalists as ""garment"; but we have already commented 
on the matter of the names and their adivities.161 

The author assodated AbWa's remarks concerning 
leik-~mbirtation and the Uriin and Turnmh with the Talmudic 
idea that the 'Urim and Tummim worked by illuminating certain 
letters, which combined to provide the answer to the question 
posed.162 Like the UrM and Turnmiin, the human form is sepa- 
rated from within his body or his matter; after being separated, 
the human form, that is, the intellect. is clothed in an imaginary 
g m e n t ,  just as the letters, which are isolated in their sense, 
combine into a WOK!, a combination which is all no more than 
an imaginary garment for an answer containing meaning to the 
one inquiring. The stage of dressing is designated by the name 
Tummih, connected with the power of the imagination. Else- 
where in SacarQ Sedeq,'" we read: 

Know that these letters which are the holy letters m y  be 
called signs and traditions, which are depicted by their exterior 
formlg4 with prophetic agreement by the Holy Spirit, and that 
is the form which appears to the prophets, when the inside, 
concave f u m  is reversed to an external, convex fom, like the 
Turnmr'm, as mentioned above. 

The concave inner form is the intellect, while the external 
convex form is the imaginative form. Thus, we again return to 
the view that the powers of the soul are revealed b the mystic. 
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8. The Circle 

We have seen thus far that Abulafia's visions contain me- 
lations of the contents of the human soul. We shall now examine 
a vision incorporating both a revelation of the soul, on the one 
hand, and a revelation of the world, on the other. We read in 
Sqa h-Md&:165 

This is the meaning of "as the appearance of the bow that is 
in the cloud on a rainy day."'" Just as the colored brilliance is 
seen in the rainbow on a rainy day, and is &ere with the bd- 
liance of the sun, so do the humours, which are the rain and 
the showers and the vapor, And the smokes and the steams 

dple organs and which ascend and descend, are the clouds the 
selves. And the brilliance of the soul, which is combined fmn 

which arecreatedby themandby the food whichisintheprin- i 

the sphere and from the stars and lumhxies, together with thf 
brihance of the abundance which flows horn the sphere of t h t  

rainbow to the organs of the body, in general and in particular 
which is "the appearance of the brightness round about, whid 
was the appearance of the likeness of the glory of God."16' 

Themfore, Raziel says that when he arrived at this knowledg 
and acquired it in his intellect, he knew the quation which h~ 
was asked by the form, which he saw inscribed before him, a 
engraved by his Rock [i.e., God]. And this is clear testimonl 
that he asked wisdom from his Creator and that wisdom h 
was taught by Him, blessed be His name. And then he re 
turned to the matter of opening his eyes to see before him th 
w of knowledge, whose name is life; that is, that which is h 
others a potion of death, and is the tree of knowledge, was t~ 
Raziel the potion of life, and he did not stumble in it as dil 
others. 

And now seek to draw for us that which is its image, and he 
said that it is like a round ladder, and he counted its steps, 
and said that there are 360 m g s ,  and he saw that the width of 
each rung was Wre the span of a man's step, from foot to fa, 
and he saw that between each step there was as the length r 

I 

a rung, and its appearance was like that of bright blue, which 
was full around it horn the east, and descends to the west 
shongly, and in its middle there passed through a very thick 
bar, and its length was hke a third of the clrde, so that it came 
out that its head was to the south and ib end to the north, and 
it had four heads at its head [i.e., beginning], and likewise its 
end to the four winds. 

And on each head *ere was a body, equal, having eight points, 
and six seztions spotted like a carbuncle, and there were twelve 
lines to each one of hem, and a fifth head, from this side and 
from that, until all of them amounted to five against five. And 
he said that t h e  go to the right, and t h e  to the left, and they 
accordingly threw the lots among known names. And he said 
that the Pur turns about horn y"w to y"w, that is, fmn higher 
to higher, and from pair to pair, and he said that upon them is 
a great and awesome king who arranges and estimates all in 
wisdom. And he completed those visions with wisdom, which 
is the seaet that turns about in wisdom night and day. 

And behold, I have written for you the plain meaning of the 
Ulings in detail, but now I must explain to you their meaning, 
and this is impossible without a drawing of a ladder, and even 
though it cannot be drawn in tmth but in a spherical Iforml. 

A I  you will gain a certain h e f i t  from the drawing of this drcular 
[form]:lBs 

Know that this ladder must be drawn as a circle, if it stands 
before the person's e y e  like a full sphere, rolling back and 
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forth before him, as if the man's face is toward the east and 
his back toward west, and the person is in the middle. And 
this is the spherical ladder which has two spherical lines and 
wide rungs, slightly between the two lines, and they are XI 
rungs, and bptryeen each m g  is the width of a rung so that 
the length wiU be equal to the width, and its appearance like 
that of bright blue, like the image of the sky which turns about 
for one known s w a l  purpose. And man turns about with [the 
help of] twenty Seflrot-five toes of his feet on his right side, 
and five on his left, and likewise five fingers of his hand to the 
south and five to the north, and they turn to the right or the 
left, and there are four heads to his head, and four te his end, 
and four winds from here to the south side and four winds to 
the north, and each head of them has upon it a body equal, like 
the image of a cube, and they are four cubes, and their names 
are "females" from here, and four from here, and their names 
are "males" and they turned about and changed. And each of 
these cubes has six corners, speckled, a pair above, separated 
below it, and a pair below it, separated upon it. And all of 
the dots on them [add up to] 120 for these and 120 for these, 
with the fifth to here and the fifth to here; and that is the one 
which preponderates betwen them. And the number is 24'24, 
and the dots are not fixed in them, but are like tablets ready to 
receive the dots, and because of the [cirdarl movement they 
are mewed. And were the ladder to stand [wen] a small mo- 
ment without turning, then all the corners of the cubes would 
be empty of all dots. But with the turns they are renewed, by 
justice and uprightness, according to the Divine rule by which 
he judges every living rational thing according to his deeds, 
by lot (Pur). And this secret is as it were witness and judge of 
the retribution and punishment And this ladder is called the 
ladder of the world, and scales for the human being. 

And this is the subject of which Raziel informed me, and he 
further explained it in saying that the pur fell between the 
names and always turns about by justice, to judge in it he who 
is judged, and that when you shall contemplate your essence, 
you will find that ladder is insu3bed between the eyes of y o u  
heart, in general and in particular, and contemplate it very 
much, and know it. 

I do not Entend to analyze every detail of this vision; some 
nre not sufficiently clear to me, while others a m  not relevant to 
our discussion. The opening statement of the vision is based 
upon an idea articulated by Maimonides in Guidefor the Perplexed, 
IUt:7 (Pines, p. 429): 

"And the appearance of the rainbow that is in the clouds in 
the day of rain, so was the appearance of the brightness round 
about. This was the appearance of the likeness of the Glory of 
the Lord." The matter, the true reality, and the essence of the 
rainbow that is described are known, This is the most extraor- 
dinary comparison possible, as far as parables and similitudes 
are concerned; and it is indubitably due to a prophetic force. 
Undersfand this. 

The analogy between man and the rainbow, appearing in 
Maimonides, was expanded by Abulafia: the rain, the showers 
and the vapors of the rainbow cornpond to the humours within 
man, while the clouds correspond to the smoke and steams 
within him. The circle, symbolizing a sphere, corresponds to the 
sphere of the cosmic axis (teli), while the bar is the cosmic axis 
itself. This is clear Srom the description of the bar: it passes from 
south to north just as the axis passes over the world. This bar 
is already described in his manner in Ch. 1 of Beraih d e - s m u > ~ ~ :  
"N* Bariah is the cosmic axis."lm It fellows that Abulafia's com- 
parison of h e  sphere of man to "the sphere of the suspensory" 
is pertinent to this vision."O Abdafia emphasizes this point of 
comparison at the end of the vision: and this ladder is cded the 
ladder of the world, and scales for the human being. By con- 
templation into himself, man may learn about the ladder: "And 
when you shall contemplate your essence, you will find that lad- 
der, inscribed between the eyes of your heart, in general and in 
parti&." The principle which operates both in the ladder and 
in man is the point of comparison; in the ladder, he refers to the 
"lot and die," ''justice and uprightness," "witness and judge," 
"retribution and punishment." These word-pairs allude tu the 
attributes of mercy and justice operating in the world. Likewise, 
in SiEt?y Tdra72, Abulafia refers to "the secret of the one who is 
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innwent and @ty, in their coming before the judge, who is 
both witness and judge."171 This refers to God, who manifests 
both she attributes of mercy and judgment-a fact confirmed by 
the genm,pb: *Cd (witness) = 74 = dayin (judge), while z a h y  we- 
hayfib (innocent and guilty) likewise adds up to 74. Elsewhere in 
S i t r q  T ~ d h ,  it is clear that "innocent and guilty" allude to "blood 
and ink": i.e., the intellect and the In 'dgr 'Edm 
Grinuz, we read: 

Behold, man has two urges, good and evil, and they are angels 
of God without any doubt, and are like the image of the two 
sides of the scales, which are always weighed and pwifid 
in their place as they are, so that the power of one of them 
will overwhelm its fellow, will Iet judge the language and tend 
toward it, like the balance which inclines the1et0.l~~ 

The two urges, likened to the two sides of the scales, 
clearly correspond ID the imagination and intellect, alluded to 
in the expression in the vision, "scales for the hwnan being." 
Let us now address ourselves to the double character of this 
vision: i-e., that it speaks about both a sphere and a ladder. 
The circle which appears in the vision and which is a projection 
thereof, is a well-known phenomenon; Carl Jmg saw it as an 
archetype of the process of individuation of the personality or, 
in religious terms, the cleaving of the "I" to God. The emphasis 
upon the high spiritual level attained by Abdafia at the time he 
had the vision of the circle fits Jung's assumpsi~n.~~~ In the wake 
of Jung's studies, G. Tucci m t e ,  in the introduction to his book 
on mandala: 

My aim has been to reconstitute, in theit essential outlines, 
the theory and practice of those psychocosmogrammata which 
m y  lead the neophyte, by revealing to him the secret play of 
the forces which operate in the universe and in us, on the way 
to the reintegration of cons~iousness.'~~ 

The psychocosmogrammaton referred to by Tucd is the 
mandala, or circle, which forms the central object of meditation 
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in Buddhist and Hindu practice. From this point of view, one 
m y  see in AbulafIa's vision additional evidence for the appear- 
ance of the archetype of the mandala; like it, the sphere reveals 
both the structune of the universe and of man and of those pow- 
ers acting within them. One ought to take note of his words in 
this vision: "he matter of opening of one's eyes, to see before 
him the b of knowledge, whose name is life; that is, that which 
is to others a potion of death, and is the tree of knowledge, was 
to Raziel the potion of life, anand he did not stumble in it as did 
others." This passage, which is conneekd with the appearance 
of the sphere, ought to be compared with his words in Sqer ha- 
' ~ t ,  p. 82, at tt.le time of the appearance of "the man": "the sign 
on his forehead is the potion of death, as the man called it, and I 
called it the potion of life, for I transformed it from death to life." 
These two passages suggest that the visions are accompanied by 
an inner event, a kind of synthesis between the two forces of 
the soul-& intellect and the imagination-which are alluded 
to by blood and ink. 

In SieFy T6rih,'T6 we learn that 

The brain is a place which receives aU kinds of images. But 
witnesses come from it and tell us his powers; and they are 
two trees, and each tree is an image,"77 and all the flux of the 
Pikene~s~~~ constitute two kes, which are twolr9... but one tree 
adds wisdom, and the other adds desire; the W of life adds 
science,'80 and the tree of knowledge adds science,lal and the 
tree of life is a lotla2 and the tree of howledge lots.la3 "One 
lot'84 to Gud, and one lot to AzazeE": the fist for good, the 
middle for the possible, and the last one for evil. . . For they 
have sent forth their hand to h o w  the power of their founda- 
tion, and they exchangd their glory for an image of flesh and 
blood, and they did not eat h m  the tree of knowledge, and 
their wicked soul cannot be saved, even though the tree of Me 
they did not s e ,  and they did enter by their corrupt ways for 
they were created in vain, and to joke of themselves they were 
found, md happy are those who understand the sciences, and 
in their victory in the wars they shall gain two worlds. 
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This passage epitomizes Abulafia's a w m e s s  of the need 
to connect between the intellect and the imagination-that is, to 
bring the intellect to rule over the imagination, as a consequence 
of which the soul is saved. We may cite here the words of 
the anonymous author of S4u ha-Seuf, connecting together the 
sphere, the ladder, and the revolution which takes pIace in man 
in connection with an experience of sphere or the ladder: 

Know that when the sphere of the intellect is turned about by 
the Active Intellect, and man begins to enter it and ascends 
in the sphere which revolves upon itself, as the image of the 
ladder, and at the h e  of ascent, his thoughts will be indeed 
transformed and dl the images will change before him, and 
nothing of all that he previously had will be left in his hands; 
therefore, apart from the change in his nature and his forna- 
tion, as one who is translated from the power of sensation to 
the power of the intellect, and as one who is translated from 
the klurian prwess to the process of burning fire. Finally, all 
the visions shall change, and the thoughts will be confounded 
and the imaginative apprehensions will be confuse$, since in 
truth this sphere purihes and 

While this passage does not refer to the vision of the 
sphere, but to an experience of it, the proximity between the 
sphere and the Iadder and the spiritual contents connected with 
them remind us to a great extent of Abdafia's approach. The 
connection between the Iadder and the sphere are again dis- 
cussed in another passage, related to SZ& ha-$Fruf, in connection 
with the spiritual manifestations connected to 'prophecy':ls6 

T swear to you by the vision of the image of God, by the Creator, 
God of Abraham, God of Isaac, God of Jacob, by the Ineffable 
Name, yhwh, that you inform me of the secret of prophecy at 
any time that I request it by my mouth, and that you teach me 
the [secret of the] World to Comels7 and the law of the king, 
and inform me of the one ladder by which I may ascend to the 
house of the Lord God, to know His awesome ways, and to 
h o w  the ways of the andent ones, and make constant in me 
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the foundation of the power of the true spiritual sphere. . . from 
now on and forever more, Amen, Selah. 

It seems reasonable to assume that the things dted in S e f ~  
h-Sfuf infiuencd R. EInathm ben Moses Kalkish, who wmte 
in his h k ,  'Eb ha-sappi~l~ 

God, may He be praised, gave us the Holy T d ,  and taught us 
the way of combination [of letters] and the steps of the ladder, 
in describing the letters, in seeing that it is not within: the abiEi ty 
of our apprehension to attain knowledge of Him, may Me be 
blessed, without this great and correct proposd.. . for.. . from 
the light and seraphic sphere of the intellect,189 there shall be 
born as the image of the prophetic image, which is the intention 
of combination [of letters]. And according to its refinement 
and the power of its innerness, they are worthy to be called 
premises to all those upon its face, for they are the levels by 
which to ascend on high, because it is the balance of the scales, 
depending on the Light of the intellect, but not in sensible light. 

The comparison between the sphere, the circle and the 
scales, alongside the doctrine of combination of letters and the 
achievement of prophecy, constitutes a clear indication that tech- 
niques originating in ecstatic Kabbalah wem drawn upon during 
the two generations following the death of Abraham Abulafia 
within the region of Byzantine culture. 

Let us now turn to the vision of R. Isaac of Acre, which 
also includes the appearance of a wheel. En 'dgr Fayyim, he 
states: 

1 awoke from my sleep and suddenly I saw the secret of the 
saying of the rabbis concerning Moses our teacher's writing of 
the Torah, that he saw it written against the air of the sky, in 
black fire upon white fire. This is that, when a man ascends a 
very high mountain, standing w i h n  a broad flat valley with- 
out my hills or mountains within it, but only a great plain, and 
he lifts up his eyes and they look about and he gazes at the 
£immnent of the heavens dose to the earth, around around, 
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to the place of the sky close to the earth, as it appars to his 
eyes, this is half the clrcle, and is known in the language of 
the sages of the constellations [astrology] as the &le of the 
horizon. This was seen by the soul and intellect of Moses our 
teacher, surr~unding him from above the entire Tor& from the 
letter bet of Bm>ts"it ("%I the beginning"), which is the first letter, 
to the lamed of Yisrase! (Israel), written in one complete circle, 
each letter next to its neighbor, surrounded by parchment. That 
is to say, i t  is as if there were a hair's breadth between one letter 
and the next, for all the air which is around the letters of the 
Torah is entirely within the circle, and between each letter and 
outside of the letters them was white fire, dimming the circle of 
the sun, and the letters alone were of black fire, a strong black- 
ness, the very quintessence of blachess. She [Moses' soul] 
gazed at them here and there to find the head of the circle or 
its end or its middle, but did not find nnythmg. . . For there is 
no known place by which to go into the Torah, for it is wholly 
perfect, and while he yet gazes at this W e ,  she combines on 
and on into shong combinations, not intelligible.lga 

The appearance of the Torah, as a circle revealed to the 
eyes of the one who is con-plating it, reappears in ~ a d d 9  ha- 
'Aran by R Shem TQV ibn Gaon: 

When he has no hiend with whom to practice concentration 
as he would wish, let him sit by himself. . . And he shall begin 
to write what he sees in his mind, like one who copies from a 
book that is written before him, in black fire on whte fire, in a 
true spherial form, like the sun, for the light has come upon 
him at that 

It s e m s  to me that the resemblance between these two 
statements is not coincidental. Buddiy ha-'Ar6n describes one who 
writes things down h r n  his own mind as one who copies from 
a book; there is no doubt that this book is to be identified with 
the Torah, written in black fire upon white fire. The descrip- 
tion of the act of writing is likewise suitable to Moses, who is 
mentioned by R. Isaac of A m .  The description of the one med- 
itating given by R Shem Tov is similar to that of Moses in the 
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introduction to Nahmanides' Commetrta y to the Torah, which states 
that Moses was "like a scribe copying from an ancient book and 
writing."lg2 The expression, "spherical like the sun," which ap- 
pears in the passage from R §hem Tov ibn Gaon, is parallel to 
"the circle of the 5m" in that from R Isaac of A m .  It would 
[therefore] appear that the appearance of the circle in the visions 
of both authors is not coincidental, but that an historical con- 
nection exists between their words; it seems likely that R. Shm 
Tov was influenced, in one way or another, by the opinions of R. 
Isaac of Acre, wen fhough in matters of theosophical Kabbalah 
the direction of influence was the opposite.lY3 

Another motif in R. Isaac of Acre is the vision of the lad- 
der. In a passage published by Gottlieb, R. Isaac states: "so long 
as I was looking at this ladder, which is the name of the Holy 
One, blessed be He, I see my soul cleaving to the 'Eyn S q  with 
the master of u t ~ i o m ' ' ~ ~ ~  The understanding of the Divine name 
as a ladder first appears in Abulafia, who says: "in the Name 
my intellect found a ladder t-o ascend to the level of 
while he writes elsewhere:lM 

The ladder seen by Jacob o w  Father was Sinal,lgr and this great 
m t  was w e a l d  by means of gemafriu. . . and it was known 
to us that the secret of Sinai is double (kt$el) and it is easy (qal) 
and there come out of it the !wo holy names, Adonay Adonay, 
and there emerge from the names the five unique ones, the 
s m t  of each one of whose secret is heavy ( h i - d ) .  

Sulkm (ladder) = 130 = Sinai = Adottay Adomy = 65 = 65 
+ 5 x 26 = 130. O n  the other hand, elsewhere in R Isaac of 
A m  we learn that the Divine Names are written in "I 
heard them say to me that 1 ought not to remove the name of 
the Mighty One from the thought of my mind in all the ways of 
my prayers, and my blessings will never be removed h m  my 
eyes, in the proper circles." 

We find evidence for the understanding of the Torah as a 

: M e  in the fourteenth ~ e n t u r y ~ ~ ~  and it may be that these a= 
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in turn indicative of an older idea which saw the Torah as a 
'Fhe articulation of this idea may be found in the works 

of Abutafia, R. Isaac of Acre, and R. Shem Tov ibn Gaon. 

Let us tum now to ananother subject concerning Abulafia's 
influence on R Isaac of A m .  In fiayyegr hn-'0lim h - B a . , 2 ° h e  
read: 

After you utter the twenty-four names, whose sign is ddilt (my 
beloved), and "the Voice of my beloved kno~keth,"~~~ then 
you shall see the image of a youth or the image of a sheik, 
for kk in the language of the Ishmaelites means "elder," and 
also in gemntria it equals [the phrase] "a youth and he is oid 
(nacar we-hu ziq&); and the secret of his name as seen to you is 
Metapon. And he is a youth, and hearken to his voice.. .and 
when he SF&, answer h i d o 3  "Speak 0 master, for your 
servant speaks." 

This brief description of the appearance of Mefawn is 
of a didactic character; it is intended to portray the anticipated 
meeting between the mystic devotee of Abulafia's path with the 
angel Metatron, . . i.e., the Active Intellect. 

Our passage was discussed within the circle of Abulafia's 
disciples; we find some of the traces of this discussion in 'ogr 
vayyf  mzZw t 

i 
Still on this very day we saw a direct reason why Mokh (i.e., 
Metawn, Prince of the Face) is called "a youth" (nucar), "For 
Israel is a young lad, and I have loved him,"z05 and he himself 
says "I was a lad and now I am old,"2w And the Sages say,Zo7 
"the Prince of the World said this verse." And I heard from my 
master, saying that naGr is a designation refenkg to the oldest 
of all the created things,208 but he is deserving to be called an 
elder, and not a lad. And I say that this is a designation, far 

in Arabic one calls an elder a "sheik" (kk), and a young man 
(nacir) is numericdy equal to [sudo] it 6ek. One of the disciples 
said: but in Arabic one does not read [the word] Sek without 
the letter yiid, but only with it, as follows: "Seyk." And what 
will one do with these 'ten' extra [nwnbersJ? 

And he did not answer him at all, and the thing remained in 
doubt; and "doubt" (Safiq) in the Arabic language is called Sek; 
and today I saw it said that, so long as Me!apon the kine of 
the Face is satisfied with his own influx, he is a kk without the 
letter yd, with the accented kaf, and it means "doubt" [in He- 
brew sfq may also be vocalized as meaning: "supply"], since 
the influx of Almighty God is dependent upon the created be- 
ing, and it is in the hands of the children of Israel; and whether 
i f  the generation is @ty the influx stands by itself and dws 
not flow, and each one makes do with the fiow of himself, but if 
the genera tion merits it the abundance of Almighty God awa k- 
ens and flows, so that there is neither Satan nor evil influence, 
and all is peace, Life and blessing. 

Therefore, when there is no influx forthcoming, Mefakon 
Prince of the Face is called Je$ without yd, being d e d  
Metapon without yd, but when the influx comes within him 
he is called with yd, as he is called Metapon with y d .  

R Isaac of Acre's words indicate that the teacher quoted 
here was either Abulafia or one of his disciples who knew HayyCy 
ha-'&m ha-Ba*, as may be seen from the striking reresemblance be- 
tween the two quoted passages. In both cases, the same mistake 
is made, deriving from lack of knowledge of Arabic: % is calcu- 
lated as having a numerical value of 320, apparently based upon 
its sound, while the correct spelling is with ~ 6 d . ~  We may now 
ask whether this is a strictly theoretical discussion or whether 
the two passages in fact reflect personal experience. Both au- 
thors in fact give evidence of "meetings" with Meplfron or of its 
pseudonyms mentioned in the above section. 

On p. 84 of Si;fer h-'ot, we find a description of a meet- 
ing with an old man during the course of a vision: "And he 
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showed me an old man, with white hairI seat4 upon 'the throne 
of judgment210. . . and he ascended to the mountain of judgment, 
and I came dose to the elder and he bowed and prosbated him- 
self." The old man interpreb Abulafia's vision and then says, 
"And my name [is] Yehoel, that I have agreed (ho'il) to speak 
with you now several years." The name "Yehoel" seems a clear 
allusion to the fact that the old man is Metatron himsell. We 
learn from a discussion concerning E n d  and ~e@?ron in S i p 3  
Tt+ih211 that. 

R Eleazar af Worms said that he [i,e., Mepwn] has seventy 
names, as I have been shown by our holy rabbis concerning 
this in Pirqiy de-Rabbi El i~eze r  and by others in the works of R 
Akiba and R. Ishmael which are well known.. . and h order to 
arouse your mind to it, I will write a few of those things which 
arouse man's intellezt toward the ecstatic Kabbalah, and I will 
inform you of what he212 said of him at first. Know that the 
first of the seventy names of Mepwn is Yehoel, and its secret 
is "son,"2n and its essence is Am, which is Elijah.. .and he is 
the Redeemer. 

In my opinion, this passage establishes that the old man 
in 5q.w h a - ' ~ t  is none other than an imaginary ernbadhat of 
Me@-, that is, the Active Intellect. The meeting betwen the 
elder and Abulafia bears a personal character: it is not described 
in terns of a connection between two intellects but as one be- 
tween two people. In S@r ha-'Ot, p. 84, we read: "And I fell on 
my face toward the earth before his legs, and he placed his two 
hands upon me and he simd me upon my legs before him and 
said to me: 'My son, blessed is your coming, peace peace unto 
you.'" This personal approach is repeated in a work of R Isaac 
of Acre: 

While I was yet sleeping, I, Isaac of Acre, saw MepmnI the 
Prince of the Face, and I sat before him, and he taught me and 
promised me many g d  things that would come to me. . . and 
to my joy he came, and at his command I took his hand and 
kissed him many times, [with] successive kisses of love, and 

these kisses of mine were not upon the back of his hand, but 
upon the palm of his hand, and his hand was very wide?1J 

Here, as well, the meeting portrayed in the vision is seen 
as a persod contact, in which there is a relationship going be- 
yond the revelation of secrets characteristic of the revelations 
of Mc$apon in the MerkiFI literature. However, one must re 
member that in these passages as well, Metabn appears as a 
teacher, and the mystic as a disciple, the visidn thus being one 
of the revelation of the divine teachercher215 

10. The Fear 

As we have seen above, Abulafia's visions were given 
an appropriate interpdtion with the aid of philosophical kr- 
minolagy. Then? seems no doubt that Abulafia was a w a  of 
the eharacter of his visions, for which reason it is difficult to 
understand, on the face of it, why they were accompanied by 
descriptions of states of fear and panic. If the prophetic experi- 
ence is, in principle, a revelation of spiritual processes or of the 
means of guiding the world, why must Abulafia fear that very 
experience which he seeks with his entire being? Two different 
possible answers to this question are possible: one may accept 
Jung" view that man's self-understanding of his soul is accorn- 
p d e d  by curiosity and fear,"I6 for which reason Abulafia feared 
the vision; or one may adopt the theory of Rudolph Otto, who 
sees the revelation of Cad as the revelation of a "whoIIy other" 
essence, inspiring fear in the heart of the person to whom it is 
1weaIed.2~~ 

Let us begin with Abdafia's own words on this matter; 
in Sqm ha-'Oft p. 82, Abdafia writes in connection with the ap- 
pearance of "she man": 

And when I saw Ris face in the vision, I was astonished and 
my heart was frightened within me, and it moved from its 



126 The Mystical Experience The Mystiml Erpwt'ence in Abraham Abulafia 127 

place. And I wished to speak, to call to the name of God to 
help me, but the thing moved away from my spirit. And when 
I saw that man, my dread was tremendous and my fear was 
very intense. 

An exaggerated description of fear appears in Sip% 
T6riih:21's 

And you become perfect in the knowledge of the well-known 
C attributes of God, by which the world is always conducted. 

And let your mind pursue after your intellect, to resemble him 
in them, according to your ability always. And h o w  in your 
intellect that you have already nnnihilated those fadt ies  called 
superfluous to you, and let all your intentions be for the sake of 
heaven. And be God fearing in the essence of true fear, as you 
would fear the Angel of Death when you see it, entirely full of 
eyes2" 8 its left hand is burning fire, and in its right hand a 
t w d g e d  sword, performing the vengeance of the covenant, 
and in its mouth is a consuming fire, and he comes to you and 
asks you to give him his share of your self; and he is half of 
your existence, for example, and he seeks to cut off your limbs, 
one by one, and you see it all with your eyes. 

It is worth emphasizing here that Abulafia refers to the 
fear of God, which is "as though you would be afraid of the angel 
of death." The motif of fear reappears in ea?ryQ ha-'alrim h-Ba':  
"When you prepare yourself to speak with your Creator.. . wrap 
yourself in tailit and t@llin on your head and your hands, so that 
you may fear and be afraid of the Sekinih, which is with you 
at that time."220 This motif is connected with the description of ' 

the appearance of "the king" at the time of the vision found in 
the same book: "Portray this Name, may He be blessed, and 1 
his supernal angels, and draw them in your heart, as if they , 

were human beings standing or sitting around you, and you are I 
among them, like a messenger, whom the king and his messen- , 
gers wish to send."221 This motif is again found in Sif~r hn-Ijeieq, 
where the mystic is portrayed as one "who the king sends after 
him and wishes to speak with in all events, as the king strongly , 

vishes to speak with him more than he wishes to speak with 
he king."2n 

In 'Or h1-Se@l,2~~ Abulafia reveals the nature of the king 
whom one must fear "The intellect, which is the source of wis- 
tom and understanding and knowledge, and which is in the 
mage of the king of kings, whom all greatly fear. And behold, 
he fear of this who comprehends is doublefold. for it is [both] 
ear (or "awe") of [His] Gmndeur, and fear [which is coupled 
vith] What is the reason for the fear. according to Ab- 
M a ?  In all of the cases mentioned above, fear is comected 
rith the participation of the power of imagination; in the mys- 
leal experience, this potential achieves increased activity, and. 
s we have seen at the beginning of the chapter, one of the con- 
q u e r ~ ~  of which is fear. Prophecy may be dwcribed as a 
ecessary cooperation between the intelIecP2%d &the imagina- 
on: the intellect requires the spiritual posture of love, whiIe the 
nagination brings about fear since, according to Abdafia, there 
i a direct relationship b e t w m  imagination, blood, and fear. Let 
s now turn to other factors liable to catalyze a situation of terror 
1 connection with ecstatic experience. 

11. Dangers 

So long as the imagination was subject to the rule of the 
inteUwt, the images envisaged at the time of prophecy reflected 
intellfftual truths. However, once the power of the imagination 
grew, there existed the danger that them would appear before the 
eyes of the mystic visions which have no connection whatsoever 
with the intellect These images, which constitute the primary 
source of danger in mysticism, are understood as "masengers of 
Satan: who attempts to mislead man's heart away from the pure 
intellectual service of God. In eayyq ha-blrim ha-Baa, Abulafia 
warns: 
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Do not remove your thoughts from G d  for any thing in the 
world; and wen if a dog or a rat or another thing jumped 
across you, which was not in your house, [ h o w  that] these are 
the acts of Satan, who scouts about in your mind and m a t e s  
things which have no reality at all, and he i appointed over 
this,226 

However, this danger is not emphasized much in Abu- 
lafia's works. The complicated technique which he advocates, 
in which one is required to carry out several different activities 
simultaneously, thereby demanding the greatest possible con- 
centration, is evidently in itself a guarantee against the mind 
wandering. This differs from both Sufism and Hesydrasm, in 
which the formulae to be recited are simple, so that after a certain 
period of time these are recited in an automatic manner without 
any need for concentration. For this reason, there exist there the 
danger against which they constantly warn: namely, that in the 
course of reciting the Divine Name, the mystic is likely to think 
about other subjects. This is almost impossible in Abulafia, for 
which reason he does not devote much to warning against this. 

One of the widespread images .;used to suggest the dan- 
ger inherent in letter-combination is burning fire.lz7 Let us begm 
with several statements of Abulafia on this subject. In S i f r 9  
T6rih. it says: "when you see the abundance of His goodness 
and the taste of His radiance in your heart, twnove your face 
and afterwards again seek it bit by bit, and with this He will lift 
you up, for the great fire guards the gate."ns Elsewhere in the 
same in connection with the temptation to make magi- 
cal use of the Divine Names, he states: "Take cam. . . as you take 
care against being burned by fire, and be not hasty to kill your- 
self" and "Combine and combine, and do not be In 
a similar manner, Abulafia writes in connection with the act of 
letter-cornbinati~rr2~~ "Know that the river comes out 
from before Him, and the one combining must take care and be 
careful of its fear and for the Honor of His name, lest his blood 
flePS and he kills himself." 
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Take care against the great £ire which sursounds the demons 
(s'gdim) created from the white seed, whose name is Satan, born 
from "the tail of the uncircumcised ( m - b  card), who uncov- 
ered nakedness @lhi vm.Gk) and is d&ing for this the ret- 
ribution of evil @mu1 ha-me), which is the wil body; and it is a 
life of the reason and imagination, causing the cause to compel 
the nature, by remembrance and knowledge.23" 

It seems dear from this that the p a t  fire is vitally con- 
nected with human matter, for which reason it atdangers the 
man who attempts to overcome it. h ~c1yyQ ha-'dlim ha-Baa, Ab- 
dafia writes: 

Now, son of man, if you seek the Lard your God in truth and 
in wholeness, do not think to yourself use the Name, but of the 
knowledge of the Name and the comprehension of its actions, 
and not for the benefit of the needs of the body, and wen 
though it is able to do so, and its activities and nature are 
such; but because you are compounded of the Evil Urge, you 
are a body of "flesh and blood," both of which are "angels of 
death," and one must think of their secret: the details of the 
matter include a l l  the specific organs, and is called the matter of 
decomposition, and its name is the River Diur, and its secret 
is "the individual living matter" [m @y p i t i ] ,  etc.235 

A comparison of this passage with others pertaining to 
this subject indicates that. apart fmm the subject of the matter 
of man, there is an additional motif relating to fire, namely, the 
involvement in the Divine Names.2s While combining letters, 
the mystic is likely to be inadvertently turned into a magician, 
by means of the incorrect use of the Names; such an act is a 
serious distortion of the goal of the Names, and brings about 
the sinking of the sinner into the material over which he wishes 
to rule. This thought is alluded to in the expression. "to compel 
the nature," as well as in the lastquoted passage.237 
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Unlike the image of the fire, which symbolizes the immer- 
sion into corporeality, we find among the students of Abdafia 
the image of sinking, which is intended to expsess the immer- 
sion of the mystic in the spiritual world, an immersion likely to 
bring about his death. In Sacariy Sedeq, the disciple implores his 
master to give him the "'power" that will enable him to survive 
the awesome power of the revelation: 

I said to him: "In heaven's name, can you perhaps impart to 
me some power to enable me to bear this force emerging from 
my heart and to receive influx from it?" For I wanted to draw 
this force toward me and m i v e  influx from it, for it much 
rese;mbles a spring filling a great basin with water. If a man 
[not being properly prepared for it] should open the dam, he 
would be drowned in its waters and his soul would desert 
him.2B 

The image of drowning reappears in R. Isaac of Am's 
'6sir  Hayy~~rn: 

Now you, my son, make an effort to contemplate the supernal 
light, since I have certainly inhduced you into "the sea of the 
Ocean" which surrounds the [whole] world. Be careful and 
guard your soul from gazing and your heart from pondering 
[upon the Light], lest you sink; and the effort shall be to con- 
template but [at the same tine] to escape from sinking, and 
you shall see your World [to Come] in your lifetime [i.e., attain 
a celestial vision while yet dive], and all these words of ours 
are in order to sustain your sod in her palace.agQ 

Elsewhere in the same book, he writes: 

. . .cleave to the Divine Inkllect, and It will cleave to her, for 
more than the calf wishes to suck, the cow wish= to give suck. 
And she and the intellect become one entity, as if someone 
pours out a jug of water into a running well, that all becomes 
one.240 

While the motif of drowning is not in accord with Ab- 
ulafia's spirit,"41 there does reappear the warning that the mo- 
m& of ecstasy is also likely to be the moment of death; we 
shall darge upon the subject of "Erotic imagery for the Ecstatic 
Experience" in Chapter Four. 

The topic of &Fqut (cleaving to God) in Jewish mysti- 
cism has been a subject of study by some scholars. Scholem 
devoted a detailed discussion to the concluding that, 
while there is a widespread tendency in Kabbalah to acknowl- 
edge the possibility of cornrnunio betweeh the h m a n  soul and 
God, the concept of union or complete identity between the two 
is alien to the spirit of the Kabbalah. Other scholars, such as 
Tishbyza and G~t t l i eb?~~  have noted passages in which there 
are nuances suggesting mystical union, but suggest that these 
cases are few and far between, and that the discussion of the 
authors of these passages is moreover sketchy, making it diffi- 
dt to f d y  understand their exad meaning.245 Abdafia was the 
first mdiwal  Jewish mystic in whom we find mom extensive 
evidence of mystical unity, sometimes expressing this in radical 
ways. 

I w d d  like to begin by defining the meaning of the terms 
.t.o be used below. The term "union" (Hebrew: 'Ihud) is parallel 
to the Lath unio, being used to mfer to that state in which the 
human sod or ib intellect cleaves to an external object, making 
the two of them into one. This brgad definition, found among 
scholars of rny~ticisrn,2~~ strews the transformation of man's 
inner nature as an essential precondition for the mys;tical expe- 
rience. The adjective "mystical" defines and delimits the object 
of this union; it is union with these objects alone that makes 
the experinwe "mystical." A common denominator of all these 
objech is the fact that they are general or that they encompass 
more fhan the human soul or intellect; they Include such spiri- 
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htal entities as the supernal or general sod, the Active Intellect, 
the separate intellects, and God or, to use religious taminol- 
ogy, high levels in the various religious hierarchies: the angels 
or the Godhead. The unity between the sod and these entities 
transforms the spiritual element within man from parti& to 
general, a transformation accompanied by an experience diffi- 
d t  to describe in words. Unity entails the overwhelming of 
man's limited consciousness by spiritual or more comprehen- 
sive intellectual contents, an overwhelming which brings about 
the obliteration of the individual cowciousnes. 

k t  us now return to Abulafia; In a passage from 'd+r 
' E h  GcZnu~,"~ he discusses the principle of the similarity between 
the one cleaving and that to which he cleaves: 

Qnce the knot is loosened, there shall be revealed the matter 
of the testimony of the knot, and the one who deaves to these 
hots cleaves to for as they are to be loosened 
in the future, so shall the h o t s  of his dekqut be loosend, and 
nothing shall be left with him. Therefore, before he loosens 
these, he must tie and cleave through knots of love249 to Him 
who does not undo the kities of His love and the cleaving of his 
desire- that is, God, may He be blessed, and no other by any 
means. And concerning this it says in the "And you 
who deave to the Lord your Gwi are still living this day"; and 
this is the matter of which they said, "And cleave to him,"251 
"And to him you shall cleave,"252 for that cleaving brings about 
the essential intention, which is eternal life for man, like the 
life of God, to whom he cleaves. And for this [reason] hose 
who perfom dekquf are of three types: deEqut to the supernal 
entities, like fire, which is above and constantly ascends; and 
dewut  to the intermediate ones, like the wind, which is in the 
Addle, depending whether it ascends or descends: and d e k q d  
to the lower ones, like the image of water, which is below, and 
constantly descends. And En accordance with the dekquf, so 
shall be the survival [of the sod]-whether above, below, or 
in the middle. 
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These three kinds of &Fqut symbolize the possibility of 
man's transformation into a supernal, intermediate, or lowly be- 
ing, depending upon the object of his cleaving. The same idea, 
expressed differently, appears in Ntr  "Elohim: 

Whower is drawn toward the vanities of temporality, his soul 
shall survive in the vanities of temporality; and whoever is 
drawn after the Name which we have cited, which is above 
temporality, his soul shall survive in the eternal [reah], be- 
yond .time, in God, may He be blessed.2u 

In both passages, the same principle appears; namely, that 
the object of cleaving deFqut determines the wsence of those 
cleaving after the cessation of the debiqut itself. Those who cleave 
to "the Name" are t?iereby transformed from mortals into im- 
mortals; however, this survival does not in itseIf have a mystical 
character. While in both passages he does speak of a change 
in the soul from being perishible to eternal, there is no indica- 
tion or allusion to any change in its nature which would change 
the soul into God or to one of the "supernal beings." Let us 
begin with the latter passage: by the tenn "supernal ones," Ab- 
ul& refers to the supernal world or the world of the separate 
intellects, while the "intermediate" refers to the spheres or the 
intermediate world. In several places he states, in accordance 
with the view of bn R u ~ h d , 2 ~  and in contradiction to that of 
Al-Parabi and Maimonides, that cleaving to the Active Intellect 
is possible in this world. The signifmnce of this de&qut is the 
transformation of man's intellect into the Active Intellect, i.e., 
union. In order to express this union, Abulafia utilizes the well- 
hown formula originating in Islamic "he is he," 
which js cepeatd with minor changes in, a number of passages 
in Hebrew l i t e r a t ~ m . ~ ~ 6  

We read in Sip& T h i h  about "that man who has actu- 
alized his intellectual power and prophesies according to that 
which he has actualized to the final, complete actualization, and 
mtumed, he and he are one inseparable entity during the time 
of that The human inteuect is a d d i z e d  by the Active 
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with it. This process implies the transformation of the Individ- 
ual consciousness into a universal one, as stated by Abulafia in 
the same work: "Until the prophet turns his personal, partial 
[aspect], in the form of permanent, eternal, universal cause like 
it, he and he are one entity."2s8 

In Sger ha-KG&, written at that same time as Sip4 Tirdh, 
we read:25g 

If, however, he has felt the divine touch and perceived its na- 
ture, it s e m s  right and proper to me and to every perfectd 
man that he should be called 'master,' because his name is like 
the Name of his be it only in one, or in many, or 
in aU of His Names. For now he is no longer separated from 
his Master, and behold he is his Master and his Master is he; 
for he is so intimately adhering to Him [here the term debequt 
is used] that he cannot by any means be separated from Him, 
for he is He. Arid just as his Master, who is detached from all 
matter, is called.. . the knowledge, the knower and the known, 
all at the same time, since all three are one h Him, so shall he, 
the exalted man, the master of the exalted name, be called in- 
tellect, while he is actually knowing; then he is also the known, 
like his Master; and then there is no difference between them, 
except that his Master has His supreme rank by His own right 
and not derived from other creatures, while he is elwated to 
his rank by the intermediary of creatures. 

It is clear that the transformation is not only a matter 
of the ekmd survival of khe soul, but of the transformation of 
the essence of the soul into an intellective element, obliterating 
the differences between the cause of the transformation, i-e., the 
Active hteIlect and that effected by it, namely, the human intel- 
lect. These passages refer to the identity of the human intellect 
with the Active Intellect in an objective sense, for which reason 
one might argue that Abulafia makes use of no more than fig- 
ure of speech. However, in Sqer ha- ' E d ~ t , ~ ~ '  which belongs 20 
that group of prophetic boob which claim to expmss Abulafia's 
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prophetic-mystical experiences, the unity with the Active hkl- 
lect is spoken of in a more personal manner. h the following 
passage, Abulafia conveys the contents of the voice which he 
heard in Rome: 

And the meaning of his saying: "Rise and lift up the head 
of my anointed one" refers to the life of the souls. And on 
the New Year and in the Temple it is the power of the souls. 
And he says: "Anoint him as king"--anoint him like a king 
with the power of all the names. "For I have anointed him 
as king over Israel" 2m+ver the communities of Israel, that 
is, the rniswit. And his saying, "and his name I have called 
Sadday l&e My Namew-whose secret is Sadday like My Name; 
and understand all the intention. Likewise, his saying: "He 
is I and I am He," and it cannot be revealed more explicitly 
than h. But the secret of the corporeal name is the Messiah 
of God; also "Moses will rejoice," which he has made h o r n  
to us, and which is the five urges, and is called the copreal 
name as well. 

We must begm by deciphering the g m p i y 6 t  used here: 
the 'head of my anointed one' ros* ms'hi = 869 = the life of the 
d s  (hnyye ha-nef;r&f = and on New Year's (u-we-Ros' ha- Sin&) = 
and in the Temple (u-zw-BEf hn- MiqdB*) = the power of the souls 
(kwh ha-n@Ot) = anoint him as king (ti&@e7tu ka-melek) = by the 
power of all the names ( m i - h h  kol ha-~imot). ~srael ' (~isra.e l )  = 
541 = congregations (qehillfit) = the commandments (ha-mi@). 
The corporeal Name ( h a - S h  ha-gasini) = 703 = the anointed of 
the Name ( ~ " i a h  ha-SEm} = Moses rejoiced (yisnu$ M&h) = five 
urges ( @rni&h yearim). 

The first gemam alludes to the connection between the 
appearance of Messiah and spiritual development; the second 
to the Active Intellect, which was the cause of this spiritual 

while the third alludes to the Messiah himself, 
who is identified with the Active Intellect. This identity is sug- 
gested by the words, "I called the Almighty by my m e , "  "and 
he is I and I am he."284 
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It seems to me that, by comparison of this passage to that 
which appears in +yy2y hn-"01iTm h ~ - B a > , 2 ~ ~  we may learn about 
the identity of the Messiah mBegin to attach the tlwe spiritual 
Divine Names and afterwards attach the three material names 
of the p a t r i d . "  Abulafia intends to refer here to the parallel 
between the corporeal names--Abraham, Isaac and Jacob, and 
the spiritual ones-'Elohfm, Adonay and YHWH. Further on in the 
passage cited, Abulafia writes that "the ends of the names of 
the patriarchs in reverse order are bq"m which in the system of 
a "t bT (i.e., inverted letters) is s'addny; "And I appeared b Abta- 
ham, Isaac and Jacob in the name 'El Sodday"266 In the passage 
from Sqer  hn-'Edut, he speaks about the "material name," which 
must allude to one of the patriarchs, as well as gadday, which i s  
likewise a s d t e d  with the patriarchs. 

We shall now have no difficulty in discovering the name 
which Abulafia had attempted to conceal: his o m  name, "Abra- 
ham." In ha-'6lrim ha-Baa, we find another passage which 
discusses the identity of the mystic with the Active Intellect at 
the time of the mystical experience: 

And he shall appear to him as if his entire body, from his heal 
to his feet, had been anointed with anointing oil, and he will bc 
the Anointed of Gocl and his messenger and be called the ange 
of God. The intention is that his name- shall be like the name 
of his master, Sadday, which I have called Metapon Prince of 
the Presence.267 

A b a a ' s  words Ieft an impression upon other Kabbal- 
ists. R. Isaac of Acre stated in 'dgr +qyim26g that, when the 
soul: 

. . . deave to the Divine Intellect, and It will cleave to hert for 
more than the calf wishes to suck, the cow wishes to give suck 
and she and the Intellect become one entity, as if somebodj 
pours out a jug of water into a m m h g  we11,2@ that all be 
corn- one. And this is the smet meaning of the saying of our 
sages:27P "Enoch is MeFfmn." 
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The idea conveyed here is the transfomtion of the hu- 
man soul into tkre Active Intellect, just as the person Enoch was 
transformed into the angel Mepfron Absolute unity is alluded 
to here by means of the well-known mystical metapohor of the 
pouring of water into a spring. While R. Isaac of Acre's s k s  
seem to have originated in personal experience, the idea of unity 
also appears in R Reuben Zarfati, who drew his formulation 
from the works of Abulafia, apparently without any relation to 
authentic experience. In his commentary to &arekt ha-'Eloh~t,2~l 
he writes: "The human intellect, after it separates from the body, 
will turn into a spiritual [entity] and be embodied in the Active 
Intellect, and she and it will become one thing, and this is the 
eternal survival of the soul." 

In G. SCholem's 0pinion,2~~ Abulafia's remarks concern- 
ing deFqut are unusual; nevertheless, so long as his words refer 
to unity with the Active Intellect, they do not present any partic- 
dar theological. difficulties. In several places in AbuMds books 
other nuances appear: in the passage from '0gr 'Eden Ganuz c i t d  
at the beginning of this section, he speaks of the cleaving of the 
soul to god, a possibility repeated in Hayye h a - ' O h  ha-Ba~:2T3 

The benefit of the knowledge of the name of [God] is in its 
being the came of man's attainment of the actual intellection 
of the Active Intell& and the benefit of the intellection of the 
Active Intellect is in the ultimate aim of the life of the intel- 
lectual sod, and ib ultimate aim is the reason of the life of 
the World to Come. This aim is the union of the soul, by 
this intellection, with God, may He be blessed, for ever and 
ever and eterndy, and that thing called "the image of God" 
(Se lm %lohim) and His likeness, "will live in man everlasting 
life without any limit, like the life of the Creator, which is their 
cause. And of this it is "for it is your life and length of 
daysJ'-your life in this world and length of days in the next 
world. And it is "And you who cleave unto the Lord 
as your God are living still this day," implying that one who 

I - 
does not cleave to G d  d m  not live forever. 
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( h e  may admittedly argue that what is alluded 20 in this 
passage is a Biblical idiom, which refers to the eternal survival of 
the sod without any substantive change taking place in the soul e 

1 
that would cause it to cleave to god. However, in at least two , 
passag=, Abulafia's words clarify this subject. In 'Or ha-Se@l.278 j 
we read: 

Since between two lovers there are two parts of love which 
turn to be one entity when it [the love] is actualized, the [Di- 

i 

vine] Name is composed of two p m ,  which [point to] the 1 
connection of Divine intellectual love with human intellectual k 
love, and it [the love] is one, just as His Name comprises ehad 
ehad, because of the attachment of human existence with Di- 
vine exi~tence2~~ at the time of comprehension, equal with the 
inteLlect, until they both become one entity. 

i 
May the phrase "Divine existence" in this passage be in- 

terpreted as referring to God Himself? This seems to me to be 
the case, as in the same work there appears the view that the 
human intellect is liable to literally cleave to God. In defining 
the three meanings of the term see1 (generally banslated here as 
"intellect"), Abulafia writes in ' o r  ha-Sekel: 

i 
I 

"SekE" is the name given to that thing which guides all, which 
is the Sirst cause of A, and it is the name of a thing which is 
separate from all matter, which is the [intellectual] influx (w) 
which emanates from the first c a w . .  . and it is that which 
emanates from the separate (things], which is called the sekl 
which cleaves to the hyhc (element].278 

With the identification of God with sekel, the question of 
unity or identity becomes a matter of the connection between 
two entities, which are liable to be equivalent in terms of their 
essence. Again, in ' ~ r  ha-S+I we read: 

And they are therefore three levels, and the three of them nre 
one essence, and they are: God, may He be blessed; and his 
separate [i.e., non-material] influx; and the influx of his innw 
(&$T s'if(@, which cleaves itself to the sod. And the soul which 
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cleaves to it with a strong cleaving, until the two of them are 
likewise one essence.. . And the first cause includes everything, 
m d  it is one to all, and the intellects are many, the separate 
[ones] and the ones receiving the flow, and the many souls, 
and only the Active Intellect is one essence... And behold the 
comprehension of the human intellect, which flows from the 
separate Active Intellect, causes the cleaving of the soul to her 
God,239 

Described here is the identity between the human soul 
and Gd during the process of enlightenment, a process which 
tsmfonns the intellectual. soul intP the object of her intellection, 
which is W, whereby the perfect unity is attained. 

It is worth citing here certain ideas which appear in some 
manuscript collections on KabbaPistic subjects, several of which 
are very close to Abulafia's remarks in 'or ha-Sekel; these collec- 
tions include, in my opinion, original material borrowd from 
Abulafia. In these collections we read: 

In h i s  metaphor of the candIe and the flame, there is a brief 
m a r k  [which helps] to explain and to portray what is the 
sekel, and what is the angel, and what is its causethat is to 
say. ~ o d ,  may ~e be blessed, who is called the form of the 
intellect (~urat  ha-sekel). And figuratively and as an exampIe, 
it is said that the candle is He, may He be blessed, and He is 
the object of inintellection and He is the beginning, and the end 
of the flame of the m d l e  is the human intellect, which flows 
from the end of the separate beings. And the middle of the 
flame is an allusion to the other intellects, neat and far. But 
that which is close to the candIe receives more from the light 
And horn this issue we may understand that the in termdate  
one is between man and the Creator, being the intellect which 
exists in actuality. And when the soul will cleave to the intei- 
lect and the intellect speaks to the angel and the angel to the 
Seraph and the Seraph to the Cherub, part after part are united, 
from end to beginning, you shall then arrive at the intelligible, 
and you will find all these one-that is, the intellect and the 
objed of intellection and the intelligible are all one. And you 
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have known that the Creator and the angel and the human 
intellect, because of its [Divine] image ancE likeness, which is 
the inner spirit, [all these] constitute one essence at the time of 
intellection. However, God, may He be blessed, is always the 
act of intellection and is always the intellect and is always the 
intelEigible--that is, He is always in actu.280 

The relationship between this passage and that in 'Qr ha- 
Se@l is dear; it is worth adding that the definition of God as "the 
form of the intellect", which appears in these collections, also ap- 
pears in 'or haSekel, where we read concerning the First Cause: 
"And this is the form of the intellect, which the intellect of man 
is able to apprehend together with the other intellective forms 
comprehended from Him."281 These passages clearly raise the 
possibiliv of the unity of the human intellect with God during 
the moment of intellection, in which God is the object of inteETec- 
tion of the human intellect- Abdafia's words can be understood 
as a use of Aristotelian ideas for the expression of personal ex- 
perience, even if we have no clear pmf that he thought that he 
had united with God. The Aristotelian ideas used by Abdafb 
are the unity of the Intellect, Intelligible and Act of InZeIIection, 
as well as the view that the human intellect is capable of tram- 
formation into Divinity or to the most divine thing which exists 
among usas2 

Before turning to another subject, I would like to cite the 
words of R. Isaac ben Yedayah, a contemporary of Abulafia, 
who expresses himself concerning the subject of de@quf to God 
in a manner quite similar to that of Abulafia. h his Commentary 
to A4asekt 'Awt, R. Isaac writes: 

The true intention of the Nazirite is that he take his oath and 
separate himself from that which is permitted to him in or- 
der to know his Creator through that separation. If he were 
to abandon corporeality entirely, he would not use it except 
on mfrequent occasions, and he would remove his soul from 
[her connection to] the material world and punfy his intellect 
for the knowledge of his God, and he will then find himself 
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in 'His presence, without obstacle or separation, and his soul 
will be united to Him in absolute deb%ut, without any more 
separation $or ever, all the days.283 

This indicates to us that at least a literary expression of 
mystical unity d m  appear in Javish philosophy, a fact indicat- 
ing the importance of philosophic thought for the understanding 
of medieval Jewish mysticism. 

The idea of the d t y  between man and God which, ac- 
cording to Scholem, is foreign to Jewish mysticism, neverthe 
less appeass in Abulafia in connection with several questions. 
The passages quoted above from '& ha-Sebl, in which God, the 
Active Intellect and the human intellect are portrayed as hav- 
ing "one essence," suggest the conclusion that the intelledual 
element jlh man is no other than a Divine "spark" which has 
descended to the world of matter, and that the p m s s  of in- 
tellection is simply the restoration of that spark to its divine 
source. An dusion to this approach appears in the epistle, We- 
Zot li-Yehuda71:2&i "the ultimate compound, which is man, who 
comprises all the S@rOf, and whose intellect is the Adive Intel- 
lect; and when you will untie its knots you will be united with it 
tie., the Active Intellect] in a unique union." Several lines later, 
we read: 

It is known that all  the inner forces and the hidden sods in 
man are differentiated in the b d e s .  It is, however, in the 
nature of a l l  of them that, when their knots are untied, they 
return to their origin, which is one without any duality, and 
which comprises mul~plicity, until the 'Eyn S q ;  and when it is 
loosened it reaches 'till above, so that when he mentions the 
m e  of God he ascends and sits on the head of the Supreme 
Crown (Keter %@fin), and the thought draws from there a three- 
fold blessing. 

In the first passage, we leam that man's intellect is liter- 
ally the Active Intellect, which indicates that the Active lntelZed 
and the human intellect are essentially two aspects of the same 
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essence.285 In the second passage, we read of the dispersion of 
"the inner forces" within the bodies of human beings,28Who 
are able to overcome multiplicity in order to cleave to God, "un- 
til above where he mentions the name of God he ascends and 
sits at the head of the Supreme Crown." The unity achieved 
through deb2qrrt with God is thedore none other than the return 
movement fmm multiplicity to unity, a movement known to us 
from neo-Platonic philosophy. In 'or ha-SeM, there appears an 
additional allusion to the division of the particular intellective 
nature into human bodies: 

Think that at that same time your s o d  s h d  be separatd from 
your body, and you shall die from this world and live in the 
World to Come, which is the source of [existent] life disdispessed 
among all the livings and that is the intellect, which is the 
source of all wisdom, understanding and knowledge.. .And 
when your mind I(&-catkn) comes to cleave to E-Iis mind, which 
gives you Imowledge, your mind must m o v e  fmm itself the 
yoke of all the alien ideas, apart from His idea which connects 
between you and Him, by his honored and awesome Name.2a7 

The understanding of intelldual unity reappears in sev- 
eral places among Abulafia's disciples. The author of Sqer ha- 
S&uf Writes:288 

But when you purify the intellect, when it is in matter, when it 
is still h that same dwelling in truth, this is a great high levelp 
to cleave to the Causa causarum, after your soul is separated 
from that matter in which it is, and the lower Chariot remains, 
and the spiriPgg will return to God who gave it. . . And when the 
spirit will be separated from the body, you will have already 
achieved the purpose of purposes and cleaved to that light 
beyond whch there is no [other] light, and you have joined 
with the life which is the bundle of all life and the source of 
all Me, and you are like one who kisses something which he 
loves with the quintessence of love. 

h R Isaac of Acre's Mewaf 'Einayim,290 we find an ap 
p m c h  which fadlitates unity; R Isaac cites an extremely W r -  

3ting passage in the name of R Nathan, worth quoting here in 
Full: 

I heard from the sage R. Nathan I head an explanation of this 
name [i.e., the Intellect]. You must know that when the Divine 
Intellect descends, it reach= the Active Intellect, and is called 
Active Intellect; and when the Active Intellect descends to the 
Acquired Intellect, it is called Acquired Intellect; and when the 
Acquired Intellect descends to the Passive Intellect, it is called 
Passive Intellect and when Passive Intellect descends to the 
soul which is in man, it is called the soul. We thesefore h d  
that the Divine Intellect which is in the human soul is called 
the soul, and this is from above to below. And when you 
examine this matter from below to above, you shall see that, 
when man separates himself from the vanities of this world 
and cleaves by his thought and soul to the supernal [realms] 
with great constancy, his soul will be called according to the 
level among the higher d e w  which he has acquired and 
attached himself to. How so? If the soul of the isolated person 
desewes to apprehend and to cleave to the Passive Intellect, it is 
called Passive Intdecl, as if it is Passive Intellect; and likewise 
when it ascends further and cleaves to the Acquired Intellect, 
it becomes the Acquired Intellect; and if it merited to cleave to 
the Active Intellect, then it itself [becomes ] Active Intellect; and 
if you shall deserve and cleave to the Divine Intellect, happy 
are you, bmause you have returned to your source and mot, 
which is called, literally, the Divine Jntellect. And that person 
is called the Man of God, that is to say, a Divine man, creating 
~ o r l d s , ~ "  

These remarks reflwt the opinion, already expressed by 
Ibulafia, according to which the human htelled is nothing other 
han an overflow of the Divine addition to the shi-  
arity mentioned betwen R. Nathan's approach and that of Ab- 
dafia, it seems that there is also evidence of an historical con- 
~ection between them.293 

'& ha-Sebl, which concern itself with philosophical sub- 
ects and with topics pertaining to mystical prophecy--and from 
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which we have cited those passages which am close to the view 
of R Nathan-was written for two of Abulafia's students, "R 
Abraham the Enlightened and R. Nathan the Wise (ha-NiF)." 
with the express intention "that they receive from this book of 
mine a path by which they may attempt to cleave to the First 
Cause."294 Nathan was a close disciple of Abulafia, as evinced 
by the fact that his name appears in two additional places in the 
latter's works, written seven years apart from one another. In 'Is' 
'Adi~rn,2~~ he enumerates "R. Nathan b m  Sacadyau" among his 
seven disciples, next to R. Abraham ben Shalom. In the intro- 
duction to Sqcr ha-Mnft2@t.Zg6 he again mentions R Nathan bm 
Sa.ady&u Hadad, once more in proximity to R. Abraham ben 
Shalom. From the evidence contained in the two books men- 
tioned, it follows that this R Nathan lived in Messina. It is very 
probable that R Isaac of Acre met R. Nathan, and was influenced 
by him. 

I have discussed this qustion at some length, not only 
because of its historical importance, but also because of its 
ideational importance. The historical signhcmce is clear: Abw 
lafia succeeded in training, not only disciple, but also a second 
generation of disciples of those disciples who adhered to his 
teaching even when they lived and functioned in the envhm- 
ment of Abulafia's p a t  opponent, R. Solomon ibn Adret. 'Ogr 
goyyim, written after Me3nnt t E i ~ i r n ,  clearly indicates that Abu- 
lafia's path continued to exist even after he himself was placed 
under the ban. From an Intellectual viewpoint, Abulafia's influ- 
ence upon R. Nathan, and the latter's possible influence upon 
R Isaac of Acre, indicates that even "extreme" ideas concerning 
the Godhead and man's relation to it are very likely to pass from 
one author to another and give birth to new mystical life. 

13. The Loosening of the Knots 

DeRqut is considered to be the cleaving or unity of the hu- 
man inte1lect with the Active Intellect or with God. This is made 
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possible by the removal of human consciousness from "natu- 
ral" objects and its attachment to a spiritual subj&, a proces 
described in Abulafia's writings by means of the image of the 
loosening or untying of This image is composed of two 
main sources: from a linguistic p i n t  of view, the source of the 
Abulafian expressions cited below seems to be in the idioms ap- 
pearing in Daniel 5:12, l6me:are q i , ~ n  and qitn'n le-miira (loose 
hots). The original connotation of the expression is magical, 
r~feening to Daniel's ability to undo the magical knots by which 
man is enslaved.2g8 The motif of the magical tying is combined 
with the understanding of nature as a prison of the soulm or as 
a magidan tying the soul to i6eK300 According to Abuiafia;'*' 
man's function is to break the knots whi* imprison the human 
sod and to attach them to the Active Intellect: 

. . .Man is [tied] in the knots of world, year and sod [i.e., space, 
h e  and persona] in which he is tied in nature, and if he unties 
the knots from himself, he may cleave to He who is above them, 
with the guarding of his soul via the way of the remnants302 
which God calk, who are those who fear G d  and take account 
of His Name, who are called Phss"iin (separatists), few ones, 
[and] those who concentrate, to know Gad, blessed be He and 
blessed be Kis Name. And they must conquer themselves [not] 
to be drawn after the lusts of this world, and take care lest they 
be drawn to them, like a dog toward his mate. Therefore, when 
he becomes accustomed to the [way ofl separateness, he will 
strengthen b] seclusion and relation [hi ty ibsut ]  and h o w  
how to unify the Name [or G d J .  

This passage resembles an approach found in the quo- 
tation brought in the name of Avicema by R. Shem Tov ibn 
FaIquera, in his book, Mireh ha-M&eh: 

And w e  are immersed in evil appebtes, we do not feel that 
same [spiritual] pleasure, and therefore we do not seek it  and 
do not turn toward it, except when we loosen the knot of lust 
and anger from our necks.303 
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According to Abulafia's opinion, the entire world pre- 
vents the soul h m  uniting with God: 

For all things which exist are intermediaries between God, may 
He be blessed, and man. And if you say: how can this be, for 
if so it would require that man be at the greatest [imaginable] 
distance from God. I say to you that you certainly speak the 
truth, for thus it is, for he and the reality and the Torah are 
witnesses to this, and therefore these are all tricks of reality 
artd tricks of the Torah, and the abundance of rnigw6f which 
exist in order to bring near he that was distant, [even ifj in the 
utmost distance from God, to bring him near in the epitomy of 
closeness to Hiw . And all this to remove all the intermediwies 
which are tied in the knots of falseness, and to free him h m  
beneath them, by the secret of the Exodus frem Egypt and the 
crossing of the sea on dry land, and to place an intermediary 
only between the Name, which is the intellect of the mighty 
man.3w 

The lcposenjng of the knot connecting man t~ nature also 
requires the tying of a new knot, between man and the new levd 
which he has reached: 

And the cosmic axis (teli) is none other than the knot of the 
spheres, and there is no doubt that this is the subject of their ex- 
istence, like the likeness of the connections of the limbs within 
man, and the conn~tions of the limbs in man which are sus- 
pended in the bones at the beginrung are also called the axis 
in man as well. And its secret is that a magician bring this 
knot of desire and m e w  it in order to preserve the existence 
of this compound for a certain amount of time. And when the 
knot is undone, the matter of the testimony of the knot will be 
revealed, and one who cleaves to these hots Iqezrim] cleaves 
to falsehoods [s*eqirfrn], for as they are going in the htvre to 
be undone, the knots of his cleaving will also be undone, and 
nothing will remain with him any more, and therefore, befone 
he lmens  these, he must tie and cleave to the ropes of love 
those who have not loosened the knots of his love and the 

cleaving of his desire; and that is God, may He be exalted, and 
no other in any sense?05 

In another passage,306 wwe read: 

. . . and he shall not wish to leave substances which are intel- 
lective in potential, tied to nature, but he should do tricks and 
teach Torah and command m i ~ d  to those who are immersed 
[mutbaaih] in natural thing, to loosen their connections with 
them, and to tie and to bind the natural forces with them, until 
wery existing thing will attain its part and apppro- 
priate to it. 

The process of loosening and tying is identified with the 
lrocess of 

However, so long as he does not understand the intelligible 
and not h o w  that which can be known, which is appropriate 
in his knowledge, for which he was mated, there is nothing 
that can save him from Nature to which he is tied by nature309 
since he has been [ie., alive]. 

According to Abulafia, this pmess is accomplished with 
le help of the Divine Names: 

He must Link and change a name with a name, and renew a 
matter, to tie the loosened and to loosen the tied, using known 
names, in their revolutions with the twelve signs and the seven 
stars, and with the three elements, until the one tymg and 
loosening will strip off from the stringenaes of the prohibited 
and permitted, and dress a new form for the prohibited and 
permi t t e ~ l . ~ l O  

Elsewhere in the same work it says "the names with 
rhich one ties and loosens the knot is itself h Z t e ~ . " ~ l ~  

Finally, we should note that the second meaning of the 
"pression, "loosening of the knots," namely, "the removal of 
oubts," is suitable to Abulafia's general tendency. The separa- 
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tion of the soul or the intell& from the body is in any event ipso 
fncto a separation from the imagination, which b&s doubk312 
"for in these knowledges the knots are untied, as are the doubls 
in most of the imagined matters, and man is left with his intellwi 
in wholeness and with his Torah in truth." 

14. Characteristics of the Mystical Experience 

h conclusion, attention should be devoted to certain char- 
acteristic fea turn of the prophetic or ecstatic-mystical experience 
in Abulafia. A brief survey of these features will assist us in un- 
derstanding Abulafia the mystic, by clarifying his position with 
regard to a number of major components of the mystical expe- 
rience. 

A cenbal element of Abulafia's understanding of prophe 
cy is his perception of Ule mystical experience as the supreme 
realization of the capacities of human consciousness; this fact 
is made clear in a passage concerning deEquf, which Abulafia 
defines in the wordsP13 "prophecy is a matter of the intell&" 
More significant for our purposes is the fact that Abulafia's pri- 
vate experience is subjected to a rationalistic interpretation? as 
we have seen above in the interpretation of a number of his vi- 
sions and, no less important, the fact that Abulafia saw in his 
own persod experience a confirmation of a certain fheoreiical 
position. His visions codinn his mefaphysical approach, since 
in them the intellect, the imagination and the Active Intell& are 
transformed from theoretical concepts, borrowed from rndievd 
thinkers, used to explain objdve  reality, or from the prophecy 
of the ancient bibtical figures, into a component of the spiritual 
life of the mystic himself. We no longer speak of the concept 
of imagination as the result of the need to explain certain psy- 
chological phenomena; Abulafia is now able to see it as a prin- 
ciple guiding his entire world-view. For this reason, Abulafia's 

'prophetic" experience seems to be the experiential culmination 
of the mystical possibilities i n h m t  in the cognitive forms found 
in Pvtaimonides, Avicenna, and Averroes. Hans Jonas' reemarks 
concerning the relationship between mysticism and the philo- 
sophical system within which the mystic functions are pertinent 
t.0 our question: 

WiEhout an antecedent dogmatics there would be no valid mys- 
ticism. And mysticism, let it be noted, wants to be "valid," 
namely, more than a revel of feeling The true mystic wants to 
put himself into possession of absolute reality, which already 
is and about which doctrine tells him. So it was, at least, with 
the mysticism of late antiquity which stiEl stood in continuity 
with the intellectual and ontologcal speculation of the G m k  
past. Having an objective theory, the mystic goes beyond the- 
ory; he wants experience of and identity with the object; and 
he wants to be able to claim such an identity. Thus, in order 
that certain experiences m y  become possible and even con- 
ceivable as valid anticipations of an eschatological future, or 
as actuhtions of metaphysical stages of being, speculation 
must have set the framework, the way, and the goal -long 
before the subjectivity has learned to walk the way."4 

In the case of Abdafia, the sources of the theoretical 
framework and of the path toward its fulfilment are distinct from 
one another, but they both preceded Abulafla. The ''rationalis- 
tic" nature of his experience is likewise seen in the conception of 
God: the object to which the mystic cleaves is not the Neopla- 
tonic God who is incapable of being horn ,  but the Aristotelian 
Intellect/ htelhgible / Act of Intellection. 

The Mission 

As is well hown, the concept of mission is a central com- 
ponent in the biblical understanding of prophecy: God chooses 
a partidar person who is made a prophet against his wiU, del- 
egating him to perform a certain mission which the prophet 
may at times not wish to carry out, or even find repugnant.315 
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While classical prophecy emerge6 f r ~ m  such revelations of a 
compu2sory characterI an interesting change takes place in the 
later books of the Bible, in which God is understood as a re- 
mote entity, causing the prophet to seek to bridge the gap in 
order to receive a revelation. This new figure is designated by 
the term apocalyptic visionary, one who combines personal. expe- 
rience with "Wisdom," where the intention of the v i s i o q  is 
not so much to bring a message to society as to achieve salva- 
tion for himseK316 Abdafia's understanding of the concept of 
prophecy combines these two types: the prophet-messenger is un- 
derstood by him as a higher type than the prophet from whom 
the influx of wisdom pours forth, namely a "merely" mystical- 
contemplative person. The fourkh of the five levels of prophecy 
is described as "and the f d  is to stnengthen the 
heart until it will be proven and will speak and will write"; else 
where, he writes,3I8 "and the level of the prophets who speak and 
who compose [books] is greater than that of the prophets who at- 
tempt to attain prophecy, while those who are sent are higher yet 
than them." Again,319 "and in accordance with the quantity of 
the influx, the intellect shall force the [prophetic] speaker-author 
to speak and to write according to the time and according to 
the place and according to the generation." This definition of 
prophetic mission as an expression of the power of the Divine 
influx originates in Maimonides and in Arabic philosophy.3M 
Abdafia describes the activity of the Biblical prophets, and by 
analogy his own, as a combination of writing and agitation, of- 
tentimes perform& against his own Will:321 

Know that every one of the early prophets was forced to speak 
what they spoke and to write what they wrote, so that one finds 
many of them who say that their intention is not to speak at 
all before the multitude of the people of the earth, who are 
lost in the darkness of temporality, but &at the divine influx 
which flowed upon them forces them to speak, and that they 
are even subjected to shame, as in the saying of the 
"I gave my back to the smiters and my cheek to those that 
plucked; I hid not my face from shame and spitting" wMe 
another prophet said?" "the Lord God will help me, who shall 
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condemn me?" And many other similar [sayings] in the way 
of every chastiser. 

Abdafia compared his lot to that of the biblical prophets 
in a number of places: 

It is not a miracle that there should happen to my work what 
happened to the works of Moses our teacher, and to our 
prophets and our wise men and to Rabbi Moses [i-e., Mai- 
monide], for I shall also suffer what they, of blessed memory, 
suffered, fnsm this matter. And so is the way of every author 
who composes a book for the sake of heaven, in every time 
and every place, that is, it is incumbent that he suffer what 
happens to him on account of his work3= 

The process of composition of Sqfer ha-G~ulih is described 
in the introduction as an act similar to that of the prophets:32S 

A spirit came and made me stand on my legs, and cded 
me twice by my name, "Abraham Abraham," and I answered 
"here I m" [an allusion to Gen. 221, 111. And a voice came 
with a great tumult and taught me by the way of justice, and 
it taught me knowledge and related to me the way of under- 
standing, and it informed me and wakened me as a man who 
is awakened from his sleep to compose a new thing, nothing 
of which was composed in its day, for the reason whch I have 
mentioned in the matter of Isaiah the prophet, who called to 
the members of his generation on account of their being remote 
from he truth. And it was not enough that they did not know 
and hear his words and that  they did not accept them horn 
him, but that they also hit him."26 

An additional expwsion of Abdafia's resemblance to the 
prophets is found in the composition of Sqer fer-H#tirri, in the 
introduction to which it states:327 "And behold Raziel lime., Ab- 
ulafia] commanded in this book to adjure God by His Name to 
sancbfy and to read in this book once every Sabbath. following 
the reading of the Torah, among the Prophetic readings." As we 
have seen above, Abulafia includes Moses among the prophets 
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whose lot was similar to his own; one should add that them aE 
other statements in which he expresses his feeling that his own 
prophecy was superior even to that of Moses. In R Abraham 
ibn Ezra's C o m m t a r y  to the Terih on Exodus 3:13, we read in the 
name of R Joshua the Karaite "that there was a tradition in Israel 
from their fathers that the redeemer of Israel discovered a new 
name that was not heard." Just as Moses introduced the name 
'Ehyeh 'Ehyeh ("I ant &at I am"), the Messiah will i n d u c e  
a new Indeed, in many passages A b d a h  refers to the 
name aahwy as the hidden name of god. In his opinion the pearl, 
which is the symbol of the pure religion in Abulafia's version 
of the famous thrw rings parallel, was not to be found among 
Israel in his time: It fol~ows from this h t  the mission of Moses. 
the law-gives, was not entirely successful.32g 

In my opinion, Abulafia conceived himself as The P m  
phet, par excellence, superior even to Moses.330 In Sefer ha-'Edut he 
h t e s ?  "mow that most of the visions which Raziel saw were 
built upon the Ineffable Name and upon its revelation in the 
world now, in our days, which has not hen since the days of 
Adam and is the mot of all 'his books." This f e h g  that the 
Messiah is superior even to Moses made it possible for him to 
write:33a "For I innovate a new Torah within the holy nation, 
which is my people Israel. My honorable Name is like a new 
Torah, and it has not been explicated to my people since the day 
that 1 hid my face from them." While these remarks are cited as 
God's words to Abulafia, the feeling of mission revealed by this 
sentence testifies to the great power of the prophetic experience 
in Abulafia's eyes. This does not mean that Abulafia will alter 
the Torah-for this reason, there appears the reservation, like a 
new Torah-but that it wiU rev& its true face, that is, its essenw 
as a combination of the Names of God.333 

The two main motifs discussed in this section-the 
prophet as messenger and the Messiah as a prophet on the level 
of Moses-also appear in R. Isaac d A m .  We have already seen 
in the above section that the prophecy of mission appears in an 

advanced mystical stage in 'Oar Hayyirn. Let us now examine R 
Isaac's understanding of the level of Messiah:334 

There is one who prophesies through the intermediacy of the 
brilliance of the light of the angel who dwells in his soul, 
which is the angel who speaks within him, and this angel is 
intermediary. . . between him and the great supreme angel, who 
is Mwfron the Prince of the Presence.335 And here is one who 
prophesies by the brilliance of the light of Metapon dwelling 
in his soul, and there is one who does so by the brilliance of 
the light of the diadem [i-e., Malfcut], while M o w  himself [did 
so] by the brilliance of Tperet which emanated from Tif.eret1 
and dwelt in his soul. And Messiah son of David, whom God 
shall bring to us quickly8 by the brilliance of the light of the 
Crown, will emanate the brilliance of his Bght from Ketw and 
it will dwell in his soul, and by it he wilE perform awesome 
and great: things in all the lands. 

The E*SologicaI Element 

The prophetic experience was understood by Abulafia not 
only as the apprehension of truths, but also as a path leading to 
the suwivd of the soul. Mis d d p t i o n  of the point of depar- 
ture hum which man commences his path toward immorblity 
is depictd in the darkest imaginable c0Eors:~3~ 

We eat and W and have forbidden sexual relations, hum 
which we are born through hasloby and lust and menstrual 
b l d  and urine. And we were a fetid drop at the t i n e  of 
our creation, and so we are today, fetid and besmirched with 
filth and mud and vomit and excrement so that there is no 
clean While alive we are dust and ashes, and to dust 
you shall I..etum, and we shall be dead carcasses, putrid and 
crushed in fire, like rubbish filled with vanity and spitits. 

Apart from the bodily element, there also hover over man 
the tfilths of the power of imagination: 
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Sometimes it is revealed to you that you are to be killed and 
your rnembrunr virile swallowed up. . . And sometimes it is 
concealed from you, until you think that you will not die und 
you shall become old, even though he stands before you and 
sees you, you do not see him; and suddenly he returns to you 
and demands his portion, and so it is always, time after time, 
day after day, until the day of your death.338 

In order to be saved from this situation, man must forfeit 
this world in every sense of the "and cast behind your- 
self everything that exists apart from the Name, in your soul in 
mh.. .and do not place any thought in the world upon any- 
thing apart from Him, may He be blessed." Cleaving to G d  
draws the mystic closer to the source of apotheosis:340 

And Divine virtues are added to him until he speaks with the 
holy spirit, whether in his writing or with his mouth; it is said 
of this that this is in truth the king of the kings of flesh and 
blood, as is said among people about a unique king of kings, 
that he alone and those like him have passed the boundary of 
humanity, and cleaved in their Lifetime to their God, and wen 
more so when their natural and contingent matter dies. 

The main purpose of the Torah and of the Kabbalah 
"that man should attain the level of the angeIs called Ishim and 
cleave to them for eternal life, until human beings shall turn into 
separate angels after being, before hand-human beings in actu- 
ality and angels in potential, but on a lower level." Manrs tram- 
formation from transient essence to eternal takes place when he 
attains 'prophe~y':"~ "and likewise he shall be required to call to 
the prophet with the Divine influx untiI  he returns to cleave to 
it and live an the day of his death." This is not intended to refer 
to survival following bodily death, but to the life of the World 
to Come which is acquired in this life by complete relinquish- 
ment of th is  "And his strength shall cast off all natural 
powers and he shall put on the divine powers, a d  he shall be 
saved by this from natural death on the day of his death and 

live for ever" Abdafia shsses  the Platonic idea of voluntary 
death in many passages.344 h Gan Nn~u1,"~~ we read: 

And these are miraculous secsets, and the general rule horn 
which you wiU die, and when you divide it into two equal 
parts, one part shall be tibyeh ("you shall live") and aIsa the 
second part ti@yeh.346hd this is the secret alluded to in the 
saying of the supreme Holy Ones,"47 "What shall a man do 
and live? H e  shall die! What should a man do in order to die? 
To live!" And they said that this is alluded to in [the 
"When a man dies in a tent," and they explained that the Torah 
is not p ~ ~ w d  save by one who lull himself for it. And the 
Rabbi [i-e., Maimonides] said in The Book of Knowledge, Laws 
of t k  Funndarnmts of T0rnh,3~~ that the Torah is not presewed 
except by one who U s  himself in the tents of wisdom. 

Thls casting off of corporeality brings out another char- 
acteristic of the prophetic experience of Abulafia, namely, the 
absence of ascetic elements in his system. 

The Absence of Asceficism 

Radical ascetiha is a widely used method for attaining 
ecstatic states in many mystical systems, the purpose of such 
afflictions being to weaken the power of the body or of matter 
to a b l e  the intellect to act without interference. Such an ap- 
proach is widespread in Neo-Platonic literature, in which matter 
is derstood as evil in its very essence; a struggle was carried 
on between the intellect and the body, and at times between the 
intell& and the soul, which is portrayed as the representative of 
the bodily p o w e ~ . ~ "  As Abulafia understood man's h e r  strug- 
gle as taking place between the intellect and the imagination, one 
cannot find in his writings extreme ascetic Insbctions necessary 
for one who seeks to attain ' p r o p l r ~ y * ' ~ ~ ~  His approach is rather 
that, in order to attain 'prophecy,' one must act in the direction 
of strengthening the intellect rather than that of suppressing the 
body, the soul or the imagination: 
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One who enters the path of combination [of lettersl, which is 
the way that is close to knowledge of God in truth, fPom dl 
the ways he will at once test and punfy his heart in the p a t  
fire, which is the fire of desire; and if he has strength to stand 
the way of ethics, dose to desire, and his intellect is stronger 
than his imaginaiion, he rides upon it as one who rides upon 
his horse and guides it by hitting it with the boots to run at 
his will, and to fes&ain it with his hand, to make it stand in 
the place where his intellect will wish, and his imagination is 
to be a recipient that he accept his opinion. . . The man who 
possesses thLs great power, he is a man in 

The ideal situation is the negation of those activities of 
the imagination which are not checked by the intellect333 '"And 
when the imaginary, lying apprehension is negated, and when 
its memory is razed from the hearts of those who feel and are 
enlightened, death will be swallowed up for ever." The extent 
to which Abdafia's opinion is opposed to the ascetic tendency 
which seeks to leave life in this world is evinced by the following: 
passage:354 

H e  shall pray and beseech continuously to the Honorable 
Name, to save him from the attributes until he be found in- 
nocent in the Supernal Court, and... in the lower court, and 
will inherit two this world and the World to Come. 

The life of the World to Come may be s e w  as an allu- 
sion to the ecstatic state specifically in this world. Parti&1y 
striking is the difference between Abulafia's refusal to make use 
of the way of ascetici~m3~~ and the suggestion appearing in R 
Isaac of Acre: 

And you shall live a life of pain in your house of seclusion, 
lest your appetitive soul be strengthened over your inkkctive 
soul, that in this you shall merit to draw down the divine in- 
flux upon your intellectual sod, [using] the Torah, namely, the 
science of combination and its prerequisites, this Glory being 
the supernal Divine influx, which is the real Glory authentic.357 

I Them seems no doubt concerning the growing influence 
of Sufic mystical sources in the works of the disciples of Ab- 

1 dafia. which directed the character of post-Abulafian ecstatic 

I Kabbalah in the matter of 

/ Projectia or Interpretation 
I 

Let us now return to the question which we raised at the 
begmmg of this chapter namely, did Abulafia, in explaining 
the intelletual meaning of his visions, interpret his own experi- 
ence correctly, because they w e  the result of certain concepts in 
which he was used to thinking, or is this a case in which mean- 
ing was imposed upon an experience in which it was initially 
lacking? It seems to me s i e c a n t  that a certain answer to these 
questions may be found in '0gr 'Eden Gnuz:  

When I was thirty-one years old, in the city of Barcelona, God 
woke me frum my sleep and I studid Sqm Yesir& with its 
commentaries; and the hand of God [rested] upon me, and I 
wrote some books of wisdom and wondrous books of pmphe- 
cies, and my spirit was quickened within me, and the spirit 
of God came into my mouth, and n spirit of holiness moved 
about me, and I saw m n y  awesome sights and wonders by 
means of these wonders and signs. And among them, there 
gathered m u n d  me jealous spirits, and I saw imaginary things 
and errors, and my thoughts were confused, because I did not 
find which of my people would teach me the way by which I 
ought to go. 

The~fore I was like a blind man gsoping at noon for fifteen 
years, and the Satan [stood] by my right hand to accuse me, 
and I was mazy from the vision of my eyes which I saw, to 
fulfill the words of the Torah and to finish the second curse 
[ofl the fifteen years which God had graced me with some 
little knowledge, and God was with m e  to help me from the 
year [500]1 to the year [50]45, to save me from every trouble; 
and at the beginning of the year Elijah the prophet [i-e., 150146 
= 1286 C.E.], God had favor in m e  and brought me to his holy 
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Abulafia reveals here that not all of his visions are the re- 
sult of the influence of the intellect upon the imagination; until 
the year 1286, Abulafia testifies that he also experienced visions 
originating in the realm of the imagination alone, and that this 
was apparently the reason for his fears. It seems to me that the 
visions presented by Abulafia set down in writing do not belong 
to this category, nor do any of his books reveal the darker side 
of ecstatic experiences. Those descriptions and interpretations 
of visions which have reached us belong to the "positive" me 
of experience. Evidently this choice between the intelledual and 
the imaginative, namely between visions which can be allegor- 
ically interpreted as pointing to intellectual contents, and those 
which originate in the power of the imagination alone, without 
reflecting, In Abulafia's opinion, speculative conceptiorcs, was 
carried out on the basis of criteria of the reflection of the intel- 
lectual matters in the vision. Since the correspondence between 
the content of the vision as it has been given and the specula- 
tive system is very great, it is difficult to assume that this was a 
matter of mere chance: In my opinion, his visions are the result 
of the projection of philosophical concepts onto the imaginative 
realm, from whence it is quite easy to find their roots in the 
theoretical system of the authorm 

Chapter Four 

The Use of Erotic Images 
for the Prophetic Experience 

In their a-pts to portray the connection between the 
human soul and the Active Intell& or the Divine, medieval 
Jewish mystics made use of erotic images. While these images 
are part of the stock in trade of mystical literature generally,= 
they are particularly common among those mystics belonging to 
theistic religions, and in those religions in which love enjoys a 
high place on the scale of values. These images may be classified 
into two principal groups: 

I. Images portraying the spiritual connection between the lover 

I 
and his beloved, i.e., descriptions of such motions as long- 
ing, submission, etc. Such imagery is extremely common, 
and by its means one may portray spiritual stances continu- 
ing over a period of time; these images appear alike in mys- 
tical literature and among philosophers, religious poets and 
exegetes of the Song of Songs. A wide variety of such images 
appears in Hebrew literature, and these have been discussed 
by a number of In this respect, one finds no radical 
innovations in Abulafia, who follows Maimonides in seeing 
the love of God as the apex of intellectual worship.3 

2. Images portraying h e  physical connection between the lover 
and his beloved. These images am rarer, and are most of- 
ten used to depict events which by their nature are limited 
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En time. These tend to be restricted to mystical literature, 
and only rarely appear among non-mystic authors, In this 
respect, one finds .in Abulafia daring use of physical acts as 
images for the connection between the Active Intellect and 
the human mind. 

Generally speaking, these two kinds of images relate to 
different aspects or directions of the connection. While h e  in 
the former group describe the relationship of the soul to God or 
to the Active Intellect, the latter illusbate the feelings of the mys- 
tic during those moments at which God reveals Himself with 
greatest intensity. In the attempt to convey the nature of this 
revelation, use is made of bodily imagery in a manner which 
at times seems to border on the profane. Analysis of Abulafia's 
writings suggests that the images belonging to this latter cat- 
egory may be divided into five groups, to be discussed hem 
according to their na-1, chronological order: the kiss, sexual 
union, seed, impregnation, and birth. It is superfluous to add 
that there is no comprehensive or systematic discussion of any 
one of these groups in Abulafia; the material discussed here has 
b e n  gathered from statements found in various places through- 
out his writings, organized here systematicalIy for purposes of 
comparison and reconstruction. 

1. The Image of the Kiss 

The term, "death by a kiss," appears a number of times 
in Talmudic and Midrashic literature," where it is used in con- 
nection with the deaths of Moses, Aaron, and Miriam to ex- 
press death without suffering, referring to a concrete act of God, 
whereby He removes the soul of the righteous by means of a 
kiss on his mouth. For this reason, the kiss is not thought of as 
an image for the relationship between man and God5 The trans- 
formation of the expression of "death by a kiss" into a figurative 
image already occurs in Maimonides, who writes in Guide, m51, 
627-28: 
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When this perf& man is stricken in age and is near death, his 
howledge mightily increases, his joy in that knowledge grows 
greater, and his love for the object of his knowledge more in- 
tense, and it is in this great delight that the soul separates from 
the body. To this state our Sages referred, when in reference to 
the death of Moses, Aaaron and Mkhm they said that death 
was in these three cases noflung but a kiss... The meaning of 
this saying is that these three died in the midst of the plea- 
sure derived from the knowledge of God and their p a t  love 
for him. When our Sages figuratively call the knowldge of 
God united with intense love for Hiin a kiss, they follow the 
well-known poetical diction, "Let him kiss me with the kisses 
of his mouth."g This kind of death, which is in truth deliver- 
ance horn death, has been ascribed by our Sages to none but 
to Moses, Aaron and Miriam. The other prophets and pious 
men are beneath that degree; but their knowledge of God is 
strengthened when death approa~hes.~ 

Maimonides' interpretation of the verse from Song of Songs, 
and of the expression, "death by the kiss," requires some expla- 
nation In his view; death by the kiss took place as a conse- 
quence of the nattlral process of aging, which in the cases of 
Moses, Aaron and Miriam intensified their intellechd powers;8 
this jntensification was accompanied by the joy a s h t e d  with 
the process of enlightenment, whereby the sod separated itself 
from the body. This understanding is based upon the Biblical 
and Talmudic so-, describing the deaths of Moses, Aaron 
and Miriam as natural ones, ol3curing in advanced old age. An 
addditional point must be stressed hew: that these three figrrres 
did not die a voluntary death. To the contrary, Moses did not 
wish to depart from this world, as we a told at length in the 
many legends surrounding his deahg 

The Guidefir the Perplexed was doubtless the source of inspi- 
ration for Abulafia when he wrote in his @qy& ha-'0lnttn ha-Ba>,lo 
'%but one whose soul is separated from him at the time of pro- 
nouncing [the Divine Names] has died by the [Divine] kiss: of 
this they said:'v"R. Akiba's sod departed with [the recitation 
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of the word] 'One'." While   on ides interprets death by the 
kiss as the result of a natural pmess, in Abulafia it is the result 
of a deliberate process, whereby the mystic enters a state of ec- 
stasy; if death o c m  while reciting God's name, this is a sign 
that he has attained a very high level. The reference to age as a 
factor making it easier to reach ecstasy is totally absent in Abu- 
lafia's writings; death by the kiss is conditional exclusively upon 
the use of a certain technique. For this reason, Abulafia substi- 
tuted R. Akiba for Moses, Aaron, and Miriam, all of whom died 
natural deaths, despite the fact that it is not stated that Akiba 
died by the kiss, and he died an unnatural death. One might say 
that AbuZafia so to speak reversed the order of things: whereas 
Maimonides holds that the process of aging strengthens spiri- 
tual insight while weakening the powers of the body, Abulafia 
k l i e v s  that intense spiritual apprehension may itself attenuate 
the connection between body and soul and bring about death. 

Elsewhere in Abulafia, we read: "For he will kiss him 
of the kisses of his mouth: immediately he will awaken from 
his slumber and know the day of his death and understand the 
great difference between his soul and his body."12 The volun- 
taristic aspect of the process here is striking: when the Active 
Intellect pours its "kisses" upon the soul, the soul understands 
that it must acquire its eternity by means of study, thereby oblit- 
erating death. While in Maimonides the word "death" is in- 
tended literally, Abulafia uses it in the metaphorical sense. In 
' o r  ha-Sekl, he writes as follows about the moment of mystical 
experience: "think in that hour that your soul shall be separated 
from your body and you shall die from this world and live in the 
next world."13 It seems clear that Abulafia is not referring here 
to actual bodily death, but to the mystic's trzutsforrnation into 
a participant in eternal life. According to Abulafia'a approach, 
one does not require bodily death in order to attain this level." 
Death is here a mystical process: man leaves this world so long 
as he succeeds in adhering to the Active Intellect, and thereby 
inherits the World to Come. 
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Abulafia's disciples generally speaking accepted his sys- 
tem, but seem ta be unaware of the subtle but important distinc- 
tion between literal and mystical death. Thus, even while basing 
themselves upon Abdafia, they repeated Maimonides* formula- 
tions regding the separation betwew the body and the soul. 
For example, in Sul,&n ha-'Aliyah15 R. Judah Albotini writes as fol- 
lows concerning the moment of pronouncing the Divine Name: 

Without doubt, at that moment he has departed the realm of 
the human and entered into the realm of the Divine, his soul 
bmoma separated [i-e., from matter] and refined, cleaving to 
the root of the source from which it was hewn. And it has hap- 
pened that one's sod became entirely separated at that moment 
of separation, and he remained dead. Such a death is the most 
elevated one, as it is close to death by the Divine kiss, and it 
was in this manner that the soul of Ben Azzai, who "gazed 
and died," left this world, for his soul rejoiced when it saw the 
source whence it was hewn, and it wished to cling to it and to 
m a i n  there and not to retwn to the body Of his death if is 
said, "Precious in the eyes of the Lord is the death of his pious 
ones."" Some of the masters of W~dorn and those who have 
engaged in such acts have said that one who does not wish 
his soul to separate itself from him during that vision ought 
to make his soul swear an oath, by a curse or by the Great 
and Awesome Name, prior to the act bult while still in his o m  
domain and in his human condition, that at the h e  of the 
vision and the appearance, when he shall no longer be under 
his own volition, his sod shall not separate itself and cling to 
itr source1 but return, to its container. 

This double aspect of ecstasy-the fdhess of human ex- 
perience, on the one hand, and death, on the ~ther~~-reappepears 
elsewhere in the writings of Abulafia's disciples. In a passage 
mewed in two manuscripts containing material from his circle, 
we read: 

And he explained [the verse] "by the mouth of God" mum. 
33:s;  But.  3451 as follows: ,this is compared to the kiss, 
and it [refers to] the cleaving of the intellect to the object of its 
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intellection so closely and intensely that there is no longer any 
possibility for the soul [to remain in] matter, and that intense 
love called the kiss is a rebuke to the body, and it remains 
alone, and this is the hth. And on the literal level, [it means 
that] there was none of the weakness of the elements or any 
element of chance but the edict of God, may He be blessed.'8 

One of Abulafia's disciples, the author of S@ ha-Maid, 
designates those who receive the true Torah as "the seekers of 
the kiss" (me@qEy ha-n&qih): 

Indeed Moses meived the Torah at Sinai and gave it ever to 
those who sought the kiss, and this is a p a t  secret; there is 
no place in the entire Torah which arouses the sod to its initial 
thought like this, And this is the secret of the seekers of the 
kiss-that they may be c l e d  of the punishment of Mount 
Sinai and receive the known cause on Mt. Gerizim, upon which 
dwells the created light, which is holy to God; and the entire 
law hangs upon it, and also all deeds and the Tabernacle, and 
upon it revolve the heavens, which the entire people accepted 
and [nevertheless] did not accept upon themselves--that place 
which is the sanctuary of the sod with the intellect.lg 

It seems to me that the expression "seekers of the kiss" 
ought to be interpreted here as an alIusion to the ecstatic mystics 
who receive the genuine Torah; the mountain evidently alludes 
to the soul, while the Torah refers to the intellect2* EIints of the 
nature of this ecstasy likewise appear in the continuation of the 
passage quoted above: "'Indeed, Gerizim is ten names, but they 
are only known to those who have heard Torah, in which its 
truth is hinted, and he is one &at the Divine Presence dwells 
with him and in his heart."2' 

It is interesting to compare the opinion of the author of 
si$m h a - S a f ,  which has been attributed to Abulafia, with that of 
Abulafia him!?&. 
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When the s ~ u l  is separated from the body she has dmdy 
apprehended the purpose of [all] purposes, and cleaved to the 
light beyond which there is no other light, and takes part in 
the fife which is the bundle of all life and the source of all 
life, and he is like one who kisses something which he loves 
uttdy, and he is unable to cleave to it until this time. And 
this is the secret of the kiss spoken of regarding the patriarchs, 
of whom it is said that they died with the kiss: that is, that 
at the moment that they departed they attained the essence of 
all apprehensions and above all degrees [rnaWah], because the 
interruptions and all the obstacles which are in the world left 
them, and the intellect returned to cleave to that light which 
is the TnteUect. And when he cleaves in truth, that is the true 
kiss, which is the purpose of all degrees."' 

I have cited here the view of those authors closest to Ab- 
ulafia, exanination of whose writings indicates that they de- 
parted from his path. It is interesting that it was particuhIy 
the Neophtonic tradition within Jewish thought which fos ted  
the viewpoint dose to that of Abulafia concerning the subject of 
death by the kiss, but we cannot discuss this m a w  in depth in 
the present context.23 

I 
2. The Image of Intercourse 

While the image of the kiss is a very common one, ex- 
pressing the connection between the human soul and the Active 
InteIlect," that of sexual intercourse, in the sense in which ~s is 
used by Abulafia, is far rarer.25 The emotional power suggested 

f by this image is thoroughly appropriate to the intense experi- 

[ mce deignated by Abulafia with the term prophecy or ecstasy. 
Zaehner's comments on this point are significant: 

This is absoIutely appropriate, for just as h e  human body 
hows  no sensation comparable in sheer joyful intensity to that 
which the sexual act procures for a man and woman in love, 
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so must the mystical experience of soul in the embrace of God 
be ukterly beyond all other spiritual joys.26 

h those sources related to the ecstatic Kabbalah, the im- 
age of intercourse already appears in the writings of Abulafia's 
teacher, R. 'Barukh Togarmi. In his Commentary to Sqw Yqirrih, 
he writesa: 

And [behold] the jealousy of the male and the female, its cycIe 
is full tint, and in truth it is the beginning of the counting or 
the Prince of the World. And it is said: twenty-two Ietters are 
the foundation, that is, the foundation of the entire world, and 
this is the secret of, "Mouth to mouth I will speak to him,"28 
that is, in the union of the king and the queen, that is, in the 
kiss. 

This passage is based upon a series of plays upon the 
gematria of the words used: immediately prior to the sentences 
quoted, we read, "a thousand men in the heavens," whose nu- 
merical value in Hebrew is &51, equal to the subsequent expm- 
sions, ha-qinaah c a l  S@-r u-ntrqe-h (the jealousy of the male over the 
female); nrahziir d y ~  &lt% (its cycle is full tint); ms' ha-minyan (the 
beginning of the count); and srfr ha-Glim (the Prince of the World). 
Thls last phase undoubtedly refers to the Active Intellect, which 
is frequently known in medieval literature by the term "Prince of 
the world." The numerical value of the expression "twenty-two 
letters" (cesrim u-getayinr .6tiy6t) is 2199 which, if the thousands 
are changed into units, becomes 201 (i-e., 2+199), whose value 
in genul!nn in turn equals kol h n - ~ 6 t h  (the entire world); @I .el 
peh (mouth to mouth); and ha-melek we-h-malhih (the king and the 
queen). It is clear that all this refers to a particular kind of rev- 
elation, alluded to by the verse, "mouth to mouth 1 will speak 
with him"-nn image for the union of the king and queen, in 
which the king corresponds to the Active Intellect and the queen 
t~ the human soul. Further on in his  passage, R Barukh writes: 
"'En you is the tint'-that is, in you is the foundation of God, 
which is the intellect which flows into the soul. . . for the soul or 
the intellect both appear in the holy language, and when they are 
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united together-that is, the soul and the intellect-they receive 
pleasure." Again, ha-n@s' we-ha-sekl (the soul and the intellect) = 
796 = lGn ha-qdes' (the Holy Tongue) = &I cas'ucrm (pleasure). 

The erotic allusions found in R Bantkh Togami were ex- 
tensively developed by Abulafia, who frequently speaks of the 
union betwen the intellect and the soul in terms of the secrets 
of language. Abulafia uses the image of intercourse more ex- 
tensiveIy than that of the kiss, which may be an indication that 
he considered his own experiences to transcad the first level of 
connection with the active intellect. The primary sources of this 
image are naturally found in the Song of Songs: the lover is the 
Active Intellect, while his beloved is the human intellect: 

And by this secret was the Song of Songs composed, that is, in 
the meaning of the desire of those whose desire is toward their 
beloved, following the imaging of the love of their loved ones. 
And this is the image of groom and 

Howwer, the most interesting use of the image of inter- 
course appears in S@r Mafeah ha-Sg4'~+6t:~O 

Apprehension of the nature of prophecy [i-e., ecstasy]: there 
is nothing more difficult for man to apprehend in dl human 
apprehensions [than this], m d  the human mind has not the 
power to apprehend this until it is attached to the divine intel- 
led, in a connection similar to that of the body and the soul, 
or the connection of form and matter, similar to the union of 
male and female, the best and sweetest of which is the first 
[union]-that is, a virgin groom with a virgin bridefor the 
longing between the two of them has conhued a long time 
before their uniting. [Thus,] at the time of their union they 
attaln the pinnacle of their desire, and the movement of the 
first desire. . . And their hearts receive a great peace, and 
the movement of Lheir desire is from then on a calm one, in 
a moderate manner, neither excessively rapid nor excessively 
slow, but as is fitting; and after the two minds seMe on one 
matter, they b q p  to move in the form of the desire of their 
giving birth, and they will attempt to guide their actions with 



168 The Use of Erotic Images jh the Prophetic Experience 

the intention of impregnation, for they have aLready moved 
from one desire of a certain aim to another desire, and it is 
also doubtless a purposive one, and thus the thing continues 
from purpose to purpose, and all things follow one purpose 
or another. . . But I must inform you here of the matter of those 
who seek out "prophecy" which is similar to what I have said 
concerning the simile of the groom and the bride, and of this 
it is "'If all the songs (sic) are holy, Song of Songs is 
Holy of Holies." For the entire intention of that poet was to 
tell us by means of parables and secrets and images the form 
of true "prophecy" and its nature and how to reach it. And 
the essence of "prophecy" is that the intellective soul, which 
is the mover within the body, k first united with all the ways 
of the Torah and with the secrets of the rn+dt and knowledge 
of their reasons in general, and after it has ascended the rungs 
of apprehension included in howledge of the truth and re- 
moval of the illusions according to Kabbalah. . . and the last is 
the purpose of the general prophq. 

The interpretation given here ta the Sang of Songs is strik- 
ingly different from that generally found in Jewish philosophy 
and in theosophic Kabbalah; in this approach, Song of Songs is 
seen as a love song which describes the erotic contacts be- 
tween bride and groom, on the literal level and the character 
of prophecy or mystical experience, on the esoteric level. As in 
the relationship between a man and a woman, so in the mystical 
experience there is a progression in the character of experience 
and its goals. It is worthy of note that the soul is understood 
as a woman, a very widepead image in mysticism:3a just as the 
ultimate sexual contact is the outcome of a long-continued quest, 
the soul likewise attains 'prophecy' only after great intellectual 
effort, the main elements of which are, first, study of the sea& 
of Torah and, second, knowledge of reality as it is.33 

Having seen that the image of sexual union is intended 
to portray the relationship of the Active Intellect to the soul, we 
may now proceed to another passage. In Gan N a ~ u l , 3 ~  Abulafia 
writes: 
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I . . . the Song of Songs is a parable of the community of Israel 
with the Holy One, blessd be who is like a bridegroom, 
is perfmt in every respt ,  and she is to him like a bride perfect 
in every respect, He in His Divinity and she in her humanity? 
And the d e h r i t  and love between them is shared via as- 
cents and descents: she ascends and He d ~ c e n d s . ~ ~  "Who 
is it that ascends from the de~ert;"~"'tto the garden of nuts 
I This is an allusion to a virgin, over whose vir- 
ginal blood one recites the benediction, "Who placed a nut 
in the Garden of Eden.. . "40 And the parhership of the two 
of them is like that of male and female, man and woman.41 
. . . And human love cannot share in the divine save after much 
study of Torah and much attainment of wisdom, and after hav- 
ing received prophqp and this is the secret of Fatan (bride- 
p m l :  Torah, [the letter] tav, between Het-Wisdom (Ho+h) 
on its right and "Prophecy" (Nebuarfh) on its left. 

As in the quotation from ha-S@rCt, here too 
prophecy is p d e d  by t.wo stages: the study of Torah and of 
wisdom. Abulafia expresses the idea that within the bridegroom 
(&-tan), namely within the Active Intellect, there exist Prophecy, 
Wisdom and Torah-know1dge, by interpreting the word Hifin 
as an acronym (notadq6n): H-@oWh on the right; T-Talmud Torah 
h the middle; N-Nebu~h on the Ieft. The sexual connection is 
alluded to here, among other things, by the words ascent and 
descent borrowed from Sang of Songs. On the mystical level, this 
mfem to the influx of the Active Intellect, alluded to in the term 
d m t ,  and the elevation of the sod, alluded to in the term ascent. 
Here, toe, Abdafia follows Maimonides, who sees these terms 
as homonyms.42 He returns to the concept of ascent and descent 
in SQm ' o r  ha-se@k 

This is the [great] power of man: he can link the lower [part] 
with the higher one, and the lower [part] will ascend and cleave 
to the higher, and the higher will descend and kiss the entity 
ascending toward it, Like a bridegroom actually kisses his bride, 
out of his great and real desire characteristic to the delight of 
both, from the power of the Name [of G M ~ ] . ~ ~  
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In Haw% ha-N~f~i14~ we read: 

. . . the cleaving of all knowledge to the Name in its activities, 
in the secret of the pleasure of bridegroom and bride.45 And 
it is hown that this wondrous way is one accepted to all  the 
"prophetic" disciples, who write what they write according to 
the Holy Spirit, and they are those who know the ways of 
prophecy. 

A leitmotif of these passages is that of the delight ac- 
companying mystical experience. One might argue that this is 
merely a theoretical inference from the pleasure which accom- 
panies sexual union, but in several passages Abulafia makes it 
quite dear that this pleasure is in fact the aim of mystical expe- 
rience. In Sqer ar ha-Sekel, he says: 

The letter is Like matter, and the vocalization is like spirit, which 
moves the matter, and the apprehension of the intention of the 
one moved and of the mover is like the intellect; and it is that 
which acts in spirit and matter, while the pleasure k v e d  by 
the one who apprehends is the pw?pose.d6 

As is well horn, in the hierarchy customary in the Mid- 
dle Ages, the ultimate purpose [telos] of a thing is seen as the 
most important*47 For that reason, this passage of Abulafia may 
be understood as an indication of the prhaey of pleasure above 
apprehension. However, there are also places in which the dis- 
tinction between apprehension and pleasure is not so sharp, al- 
though  ere too pleasure may be seen as the final goal. Thus, 
he writes in Mafiaah Ira-TorCa?ttit: 

In addition to these theoretical expressions, there are de- 
scriptions of the mystical experience and of the sensation of plea- 
sure  accompanying it In 'O+Y 'Eden G i n u ~ , ' ~  for example, we 
read: 

And you shall fee1 in yourself an additional spirit rousing you 
and passing over your entire body and causing you pleasure, 
and it shall seem to you as if balm has been placed upon you, 
from your head to your feet, one or more times, and you shall 
rejoice and enjoy it very much, with gladness and trembling: 
gladness to your soul and trembling of your body, like one 
who rides rapidly on a horse, who is happy and joyful, while 
the horse trembles beneath him.50 

Abulafia is ready to see physical pleasure as an appro- 
priate means of expressing the feelings which accompany the 
mystical experience, d e  other authors who, while using the 
metaphor of intercourse in order to describe their love of God, 
were more hesitant to do so to express God's love for them.5L 
Abulafia does not suggest anywhere that this image is an inap- 
propriate one to its subject: on this point, Abulafia departs rad- 
ically h m  Maimonides' teaching. ~ o l l o w i n ~  ~ r i s t o ~ e , " ~  Mai- 
rnonides sees the apprehension of the Divine as the highest goal 
of human activity; the joy which accompanies it is only a side- 
effect of & activitys3 Abandoning his path in this respect, Ab- 
ulafia crystallized an approach, apparently based upon personal 
experience,- that there is an additional stage to the acquisition 
of intellectual perfection-namely, that of the pleasure deriving 
from the mysticd e~perignce.~ In following this path, Abulafia 
is close to the Moslem mystics, who were accused bv Ibn Baiia 

me purpose of marriage of man and woman is none other of biting the expression of union with God to con~eptions of 
than their union, m d  the purpose of union is impregnation, pla~ure.~Wnder the Muence of Plotinus, a number of Italian 
and the purpose of impregnation is (bearing] offspring, and the Renaissance  &inkem thought of pleasure as a value preferable 
purpose of Ioffspringj is study [i.e., of Torah by the child born], to apprehension; it would seem worthwhile to examine whether 
and the purpose of that is apprehension [of the Divine], whose the translation of Abulafia's books into totin might not have 
purpose is the continuing maintaining of the one apprehending , also conbibuted to this tendency.= 
with pleasure gained from his apprehen~ion.~" 
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The image of sexual union is used as well in other books 
from Abulafitr's circle. R. Nathan ben Sa~adyah Harar describes 
in S a w 9  Sedeq the relationship between the soul and the body 
as that betwen the mistress of the h o w  and her servant, while 
that between the sod and the intellect is like that between a 
woman and her husband. He writes as follows of the connec- 
tion between the inkkt and the s o d  "'For thy maker is thy 
hwband."s is her true husband, in terms of the maintenance 
[of her]."57 In '&r F ~ i r n , ~  R. Isaac of A m  writes: 

LikewiseI the saying of the Sages:" '"A wife is acquired in 
three manners: by money [in Hebrew: also "silver"], by a doc- 
ument, and by intercoutse." "See life with a woman whom 
you 'We who h d s  a wife finds goodness";s1 "Who 
shall find a woman of ~a louf '~~-a l l  these allude to Torah, to 
wisdom and to intellect, which a man acquires by three psin- 
ciples, if he is enlightened in the secrets of three worlds: the 
lowly world, from which one mines silver-which is a min- 
eral, neither seeing nor hearing nor feehg: this is alluded to 
[by silver]; the intermediate world, from which there comes 
light to the sages who read books written upon documents of 
parchment, paper alluding to the document-"For the com- 
mandment is a candle and the Torah is light";63 and the upper 
world, the world which the intellect desires, and will rejoice 
and be glad to come and dwell within the pure refldve soul, 
as a bridegroom rejoices over his bride, for more than the calf 
wishes to suck the cow wishes to give ~uck~~-this is symbol- 
ized by intercourse. 

Elsewhere in the same work,"5 R Isaac of Acre interprets 
another rabbinic sayingw "'A woman speaking [i.e., engaged in 
intercourse] with her husband'-this alludes to the rational soul 
and to the upper world, which is the world of intellect" We see 
that in both passages, the relationship between the intellective 
soul and the upper world, the world of the Intellect, is indicated 
by explicitly erotic images. We learn here of the cleaving between 
the soul and its supernal source, whether by its own ascent or 
by the "descent" of the upper world to dwell in the speaking 

r 
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sod. A similar approach appears ifi a brief discussion in which 
R Isaac compm the words of prophecy, weived during the 
course of a mystical experience, to the role of the matchmaker, 
who acts as a gwbetwen for purposes of marriage:BT 

Momover, the words8 used in the Arabic language to refer to 
one who speaks of a match between a man and a woman, 
to make matches and weddings, is qatib. And the words of 
p m p h e Q  of God t~ the prophet are [also] called qatib. 

Finally, I wish to mention the words of R Nathan, who 
was e g l y  an avenue by which R Isaac of A m  learned of 
Abdafia's teachings, who provides the following reading in a 
collection gathered by R Isaac:70 

That we ought not to remove our thoughts from God, and that 
our intellective souls shall always Eong for supernal knowledge, 
which alludes to the supernal and which sweetensn 
it, just as it is sweet to a woman to receive the influx hn her 
husband who loves her with a strong love; and if she does so, 
then they shall always be attachd in a true union. 

The frequent use of the image of intercourse in order to 
portray the mystical experience, or at times even the experience 
of unio mystica, is one of the signs of the existence of a Kabbalistic 
drcle for whom mystical experiencs was an ideal, and who gave 
expression to their atlzlinnamt of these experiences by means of 
a unique set of images. 

3. The Image of Seed 

Already In andent times the motif of spiritual union was 
linked with that of spiritual seed.73 Iraaeus quotes a sentence 
h m  the Gnostic Marcos associating the two motifs: "Prepare 

' yourself as a bride prepares herself, waiting for her bridegroom, 
, so that you may be that which I am, and I will be that which are; 

receive in your bridal chamber the seed of light."74 The idea of 
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intellective seed, which is widespread in Stoic literatu=,T5 found 
its way to Abulafia via channels that are unclear to me. In '&ir 
' E d m  Gri-n~z,~~ he writes: 

The seed is a matter of that which exists through the existence 
of the Active Intellect, which is the influx by which the soul 
receives it, and it is like the image of the seed born from the 
man and woman. Of this it is likewise said by way of parable, 
"and choose life, that you may live, you and your seed,"n 
which is the life of the world to come.. ."Who is wise? He 
who sees the future [lit.: 'That which is to be born']"7B He sees 
t?ae seed which we have mentioned, which is the son that is 
born. 

It follows from this that the seed is an image for the influx 
which reaches the intellective soul, transforming it into intellect 
in actuality. In +yyg ha-'0lrim ha-Boa, Abulafia briefly re- 
to the point that "every man i s  the fruit of God, may He be 
blessed, and His seed, by way of allegory, and he is His son 
in truth."7g This idea likewise appears in SncarEy Sedeq, where R 
Nathan ben Sacadyah Harar writes that " 'and she bears seed' 
[Num. 5:28] which is the Holy spirit, and it i s  a lasting son."80 
His contemporary, R Nathan, states, in an extant colledion from 
his ht ings ,  that the S e s i h  of MIkf: 

...is the male among the separate intelligibilia and among the 
souls of human being, for the influx which comes from it to 
the intellective soul is like the seed, which comes from the 
man to the womb of the woman. And just as a man ma- 
in years, so does his intellect, which is the influx, grow with 
him.&' 

The use of the image of seed is a logical sequel to the use 
of the image of intercourse, in addition to the fact that according 
to the medieval world view, the connection between the brain 
and the seed is an organic one: the source of the seed, like 
the intellect, is in the braimB2 This outlook is clearly expressed 
in S@r ha-BahiP3; it was accepted by the earliest Kabbalists," 
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and k a m e  the dominant view within the Kabbalah. Abulafia 
himself associate the two subjects, and wr i tes  of the brain and 
the heart that "both of them h o w  their Creator, . . and from both 
together is issued the power of birth."85 

4. The Secret of Impregnation 

As we have seen, the pleasme which accompanies sexual 
union rendend it an appropriate image for the mystical experi- 
ence. But there is an additional aspect which was exploited by 
Abulafia in order to draw a connection between s e x d  union 
and ecstasy: h e  aim of h i t f u l l n a ~ . ~ ~  We have seen above how, 
in the quotation h m  Mafiinh ha-SefiGt, one of the purposes of 
sexual union is seen as impregnation. The meaning of this term 
in the context of mystical experience is the flow of the intel- 
lective influx into the intellective soul and its absorption by the 
soul. Abulafia was not the first to interpret the term in this man- 
ner; already in the earliest phase of Kabbalah, "impregnation" 
was a symbol for the reception of influx. Thus, in one of the 
manuscripts containing material fmm the KabbaEistic school of 
Gerona we find the following statement: 

I received from R AfDraham] that when the influx descends 
from the a ~ b u t e  [i.e., sefirah] via the paths, a holy intercourse 
takes place, and this is the secret of impregnation explained to 
the pious ones; that when they receive a merciful [sic! should 
read '*spiritual"] flow, this is a form of impregnati~n.~~ 

But whereas in Geronese Kabbalah this term is generally 
cormected with the doctrine of transmigration of the in 
Abulafia it acquires an entirely different meaning. In SL'fn ha-Ges 
ulih, he writes: 

The secret of impregnation depends upon the movements and 
the Zodiac; behold, when your soul becomes wise it is impreg- 
nated with knowledge and gives birth to insights and wisdom 
in its thoughts, and the active intellect is her husband, and his 
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~ n m e  is isim (i-e., "people"), and he is her husband. And the 
vessels prepared for her are the letters, which are the materid. 
and they fulfill the place of the womb of the woman [in relation 
to] the ~ 0 ~ 1 . ~ ~  

Abulafia attempts to relate the original Talmudic mean- 
ing of the term sid ha-crbbur (here translated as "the secret of 
impregnation")--that is, the calculations necessary in order to 
determine the additional amount of time to be added to a leap 
year-to the meaning which he gives to the same term. The in- 
tercalation of the year is dependent Ypon calculations pertaining 
to the movements of the constellations, for which mason slTd ha- 
.+bur in its literal sense pertains to the realms of time and space. 
Abvlafia adds the soul to these two dimensions, so that we ar- 
rive at the well-known triad of Sdfer Y e s i r d ~ , ~ ~  "soul [i-e., man], 
world and year" (nqei, <61iim, GGh) ." The corndon betwpw the 
impreption of the soul and the intercalation of the year and the 
world lies in the fact that both are connected with calculations: 
the soul bwomes impregnated when it calculates gonntriot and 
combinations, so that it becomes wise and gives birth to ''under- 
standings" under the influence of the Active Intell&. It  is worth 
noting that. Like the calculations of g o ~ h ' d ,  the calendrical cal- 
culations are performed in Hebrew with the help of letters. The 
triad mentioned in conndon with intercalation also appears in 
Ner 'Elohirn": 

H e  who knows the secset of intercalation, which is the secret 
of the year, will [also] h o w  the secret of the impreption 
[c&bur] of the world and of the impregnation of the soul. For 
this reason all the letters are twenty-two [in number], and there 
is the divine Name there: on one side the name Y H W .  and on 
the other side the name 'Ehyeh. The names YHWH and 'Ehyeh 
add up in gematria to 47, which is the sum of the number of 
years in the " p a t  cyde" of the sun, 28, and in the lunar cycle, 
19.92 
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Let us now go on to another distinction betwm two 
different kinds of impregnation. In SEfi 'lm@ S q k ,  Abddia 
writes:93 

The two kinds of impregnation (.&bur), that is, two forms 
which alternate with Little diffidty and are similar in most 
respects and in their c u m o n  use, and which differ in their 
offspring, to bear fruit similar to themselves. And if the upper 
one passes on the seed prior to the Iower one, which is impreg- 
nated, the offspring will be similar to the Iower one, possessing 
the opening (neqeb), which is called female (neqe3-h) or woman 
(>Gh) ;  and she Eve (-h), because she desired mystical 
experience, and obliged herself to be the material to the upper 
one, [who] conquers and M b e s  himself in his place below, 
and is rooted and becomes a model to what comes after him, 
and it sealed in his form and image to protrude out. 

And when the lower matter comes to him and is connected 
with him, and embraces and kisses him and is attached and 
united with him, warp and woof, like the image of the torch 
within a torch or of thunder within thunder or of lightning 
within lightningI and they become connected to one another, 
thgn the latter k o m e s  a concave seal, and her opening is 
o p e d .  

And this is the secret, "'when this is opened that is shut, and 
when that is open this is shut." And in the hands of the two 
is a magical key, which portrays all its forms, warp and woof, 
and if the action is reversed between the two who are giving 
seed, and the lower matter conquers the upper, thPn the names 
formed are four: ' A d h  (Adan), Zni-r (Male), 'Is' (Man), Hayah 
(Living Creature); "and no man remembered that u n f o k t e  

And as is the offspring between the two of them, so is 
the offspring of [mystical] "prophecy" in the two substances: 
the lower and upper matter. 

This passage is based upon a Rabbinic saying in Niddih 
31b: "R Isaac said in the name of R. Ammi: If the woman 
discharges seed f i t ,  then she shall bear a male child; if the 
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man discharges seed first, then she shall bear a female child." 
The meaning of this Talmudic saying is that the seed which is 
discharged last determines the sex of the child. It follows that 
there are two kinds of impregnation: the formerI that brought 
about when the upper or male partner discharges seed first, and 
the latter, which takes place when the lower or female pattnet 
discharges seed f i r s t  On the metaphoric level, the upper or male 
is the Active Intellect, which "passes" the seed, while the Iower 
is the human soul, which bmomes impregnated. The result of 
the former type of impregnation. in which the Active Intell& 
"emits seed" first, is nqative, i.e., female; as the soul is not yet 
prepared to receive the intelldve influx, her offspring is similar 
to herself: that is, she gives birth not to a male, i.e,, intellect, but 
to a female forre. i.e., the soulP5 The sequence of t a m s :  dqFcs 
(imprint), @tam (seal), selm (image), and bdet (pmtruding) allude 
to the Active Intellect and its ac.ti~ities.~% Ins case, one speaks 
of a seal, that which it is intended to "seal" coming by itself and 
being "underneath." The sense of the verbs pitah ((open) and 
satam (seal) is not altogether clear; it may be that the expression, 
"when this opens that shuts" refers to a situation in which the 
lower matter is prepad  to receive the inflw. while the upper 
is still "shut." The negative implication of such a match follows 
from this; this type of impregnation is also porkayed in the 
negative images of "warp and "key" and "magical." 

The meaning of the second kind of impregnation is gener- 
ally dearer; the "reversed activity" seems to refer to a situation 
in which the one who emits s d  first is the lower matter. in 
which case the result will be positive, i.e., intelleclive. This is 
the: context of the verse from Ecclesiastes, which refers to the h t  
image as wisdom, "and they found them a wise but unfortunate 
man, and he fled the city in his wisdom." However1 it is diffi- 
cult to understand the si@cance of the expression "the lower 
matter shall conquer the upper." 
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The two passages analyzed above prove that Abulafia saw 
the image of impreption as an appropriate one for the receiv- 
ing of the influx from the active intellect.g8 

Several of the elements discussed above are combined to- 
gether in a discussion found in Se.&if Y q P  by R Joseph ibn 
Sayyah, a sixteenth-century Jerusalem KabbaIist, who on some 
points follows Abulafia's path: 

For the secret of his right [hand] is the circle of man, and the 
secret of his left hand is the circle of fire, and the secret of both 
of them is "the activity in the woman," which is [tantamount 
to] "he a& in the man," from which there comes "love to the 
idlux," which is "influx to love: [symbolized by] the "roof" 
of the [letter] Heh, with the aspect of God portrayed, like the 
letter Daht, whose number is four, the secret of impregnation, 
which is squared, and the number of Heh is five, which is the 
secret of impregnation. 

Despite the fact that this passage is rather o b s m ,  it may 
well be that it refers to the connection betwm the intellective 
aspect symbolized by the expression, "the circle of man," "his 
right hand," and the material aspect, symbolized here by the 
words "his left hand" and "the circle of fire." These phrases 
are evidently understood in t e r n s  of the connection of male and 
female, who correspond to the intellective and material parts. 
This is also suggested by the use of the term Sefac (influx), whose 
results are evidently the impregnation or the '"secret of imprep- 

' 
tion." This would indicate that Abulafia's type of thought pen* 
hated into the latter Kabbalistic schml of mid-sixteenth-century 
Jerusalem. It is also quite plausible that the abovequoted sec- 
tion is in fad  a fragment from one of Abulafia's lost writings, 
or of one of his circle. In any event. we shall now go on to the 
results of the process of "impregnation." 

I 
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5. The Son and the New Birth 

As we have seen above, the desired outcome of the preg- 
nancy is a male child: the birth of a son symbolizes the ap 
pearance of the Intellect within the human soul;L00 in several 
places, Abulafia designates the Intelellect by the term son. Thus, 
in ~ayyt?y ha- '0 lh  h-Ba> ,  he writes: "the human intellect is the 
fruit of God, may He be praised, and by way of simile is Hfs 
seed, and he is in truth His son."lol h '0gr ' E h  G n u z , l m  he 
states: "We require redemption in any event from the one who 
destroys, and this is the secret of the redemption of the son, as is 
said, 'All first-born of my sons I will redeem,' and this is a hint 
of the commandment of deeming the first born of the powers 
within man, which is the intellect."m3 At the end of the above 
mentioned work, we read: "I said at the begbmmg of this book, 
in the introduction, that it is a worthy act to redeem the son, who 
is in the image of the A[leph], that is, one and unique from the 
perfect one, which is the intellect in truth."lm In Sw ha-Ma$, we 
read "that when this intellect is born, which is his son (btn), h r n  
the root ''understanding" (bish), he will be assisted by God, be- 
cause the way [of man] is the way of the huning fiery sword, and 
he cannot give birth except by study of the inteUigibilia."lo5 The 
alleged semantic connection between ben (son) and binah (under- 
standing) reappears in '0yir <Eden Gunuz: "For there is his intel- 
lect, called 'son,' from [the word]  understanding."'^^ L i k e d  
in S+T ferim-GebuLih we read:lo7 "For the disciples of the prophets 
are c a w  their sons [i.e., bene;y ka-nebPim], and likewise birth it- 
seLf, as is said, 'And he begate in his image and likeness,' and 
we shall explain this matter of image and likeness, which also 
refers to under~tanding."~~ Further on in this same passage, we 
encounter another "etymoEogy": 

(A son (bol)], which means h m  [i-e., the name of Noahs son; 
in Hebrew: "name"], which causes man to understand and to 
gain understanding from it, and to exist it, just as the son is 
the cause of the existence [or continuation] of the species. And 
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it is known that the material [ie., human] intellect is son to the 
Divine intellect. 

With some minor changes, Abulafja reiterates the inter- 
mections among ben (son)-heh (builds)-4inyin (building) 
in S i - r n  T6rih: 'Tor E m  (name] comes from the word desola- 
tion (s'mimih) and destruction, while bm comes from the term 
%Iderstanding' (bimi) and 'cmtm&on' (binyin)."'og The signif- 
icance of these etymological exegeses seems clear-the son who 
is born is the builder, that is, the Intellect which is the m e  build- 
ing of man, which attains eternal life for him.lLO In the sequel 
to ihe above-mentioned passage from Sf,h3 Torah, we read that 
"man is composed of a desolate and wasted desert (midfir), like 
his body, and a rational being (medabb&), which is prepared and 
built for perfwt and eternal existence." Abulafia's words dted 
here are reflected in another passage in S i t r q  Tcrih: 

"The donkey (ham&) brays." The p m  bodily matter, "your 
soul" "the magician" (kas'fzrn; an anagram of mifie@, "your 
sod''), and it is the appetitive soul. "Dogs barking"-this 
refers to the material powers, hat  Is, the power of hagination 
and excitation, and the other powers, which are partly splri- 
tual and partly material. "A woman speaking [i-e., coupling 
wiw her husband"-maltex and form. "And a babyy'- intd- 
lective power-"suckhg from its mothers breaste'-the Active 
1nteUe~t.l~~ 

h the writings of R. Judah Romano, a younger contem- 
m r q  of Abulafia"~, the image of the potential intellect is com- 

with a child, while the active intellect is portrayed as a 
dng.l12 It is worth noting here the paraIlel in R Isaiah ben Joseph 
,f Greece between the influx of the active intellect and the power 
d birth:H3 

For beause the effect of the influx, which is our Active 
Intelle~t,"~ is to give birth and to constantly take its spiritual 
influx, and h u g h  this [it] shall constantly be renewed for 
those who receive apprehension after apprehension, continu- 
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ously. Likewise, Jacob our Father, peace upon him, was to 
begat many sons. . . in the essence of strengthening. and in the 
supreme crown, which is the Active Intellect of the separate 
intelligibiiia, which is called the Throne of Glory, there is like 
wise the power of giving birth to the influx. Therefore, the 
power of Jacob our father, peace upon him, is similar to the 
power of birth from the influx of the supreme crown. 

Finally, it is worth noting that the derivation of the word 
biluih from ben has an interesting history in the Christian Kab- 
balah. The apostate Abner of Burgos, known as Alfonso de 
ValladoLd, writes as follows: "The Christians relate to the un- 
derstanding of the Holy One, blessed be He, the name 'son,' b e  
cause he was born out of Wisdom, for ben and bimih and te@nrSk 
are all from one root."l15 The exegesis found in Sifer ha-Zohar, in 
which the name of the %fir* Bina-h is divided into Ben and yah 
("son" and "God"), influenced R. Reuben Zarfati, a fourteenth- 
century Itahan Kabbdi~t , '~~  and through the Latin translation of 
his work reached Pice delIa Mirand01a.l~~ 

The emergence of the intellect within the human soul is 
also discussed by Abulafia from another point of view: that 
the son born is the true man or the new man. The idea is an 
extremely widespread one in mystical literature: Hennes Tris- 
megistus taught Tat that man becomes a son of God by means of 
the new birth,uswhile Christian mysticism speaks of the birth of 
the son of God within the soul of the mystic-I Islamic mysticism 
knows of the "spiritual child,' who is a symbol of renewal,'" 
while Buddhism speaks about the man who has received enlight- 
enment as the son of Buddha.121 In all of the cases mentioned 
above. and apparently also in Abulafia, the appearance of the 
intellective element is seen as a new birth, which transforms the 
mystic into a son of the 

In his commentary to S4er ha-Hafidra'h, Abulafia writes:'" 

In truth, when a man is forty years of age, he is ready by 
his nature to be redeemed124 from the physicd forces, and he 

will understand one thing from another; and they have al- 
ready alluded to this in saying,lz5 "When he was forty years 
old Abraham came to know his Creator." And the Torah like- 
wise alluded to this concerning Isaac, "And Isaac was forty 
years old when he took Rebecca."la6 And this is the secret of 
the forty years that the Israelites wandered in the desert, and 
that the form of the fetus in the womb is completed after forty 
days, to require the one pregnant for a male and twice that for a 
female,Iz7 and this is [Likewise] the s a e t  of the [Hebrew letter] 
mem, which gives birth.128.. . Therefore it is said [of Moses],lZB 
"forty days and forty nights he did not eat bread and did not 
drink water." 

The phrase, "to be redeemed from the power of the phys- 
ical forcs" is min i scen t  of the above passage fmm '09r 'Eden 
ha-Grinuz,"O dealing with the redemption of the first-born "hm 
the powers within man, which is the intellect." The spiritual 
birth is alluded to hem by the parallel to physical birth, forty 
days as against forty days; there is likewise an association here 
with a saying in 'AbGt 5~23, "one who is forty years old-for under- 
standing." In H q y &  hn-'c%m Abulafia again discusses 
the abovementioned idea: 

Ya'f+yih [the Prince of the Torah]. . . taught Torah, that is, the 
entire Torah, to Mose  our teacher for forty days and forty 
nights, cormponding to the formation of the fetus in its 
mother's womb,132 the time necessary] to distinguish between 
male and femde. Therefore, it is possible for a person to en- 
joy the radiance of the S e b i h  in this world without food for 
forty days and forty nights, like Moses and Elijah."3And the 
secret of the names of both of than is known to you, and he 
combines one with the other: first Moses, and then Elijah, and 
their combination emerges as a Divine Name (gem ha->dohi; an 
anagram of M a ,  Eliyahu), and it is in its s a t  [meaning] the 
name of the son, and he is the son of God [pun on iirn and 
ilaSim]. 

Prima facie, the above-cited passages from Abulafia's 
works are no more than theoretical discussions of the spiritual 
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I development of Moses and Elijah: Abulafia relies upon liter- 
ary sources that were known long before him, and upon the 
number forty years. which is a formulary number. One may 
ask whether his discussion is merely an intellectual e x e k ,  or 
whether there are indications of Abulafia's personal experience 
underlying these arguments; i.e., was the intellect which ban- 
formed Abulafia into a son of God born within his soul?'" The 
only two books in which I have found a connection drawn be- 
meen the appearance of the intellect and the number forty were 
written in 1280, that is, the Hebww year 5040, which was the for- 
tieth year of Abulafia's life.L3S it seems to me that behind these 
"objective" comments there is a persod confession, his forti- 
eth year also having been the year at the end of which Abulafia 
went to the pope, a journey entailing explicit messianic charac- 
teristics. In the comment .  to Si$m ha-'~dut, also written in his 
fortieth year, we read:lS 

He said that he was in Rome at that time, and they told him 
what was to be done and what was to be said in his name, 
and that he tell everyone that "God is king, and shall s t i r  up 
the nations,"13' and the retribution of those who rule instead of 
Him. And he informed him that he was king and he changed 
(himself) from day to day, and his degree was above that of all 
degrees, for in truth he was deserving such. But he returned 
and again made him take an oath when he was staying in 
Rome on the river Ekr..  .and said, anoint him as king by the 
power of all the Name, for I have anointed him as lung over 
I~rae1.I~~ over the congregations of Israel, that is, wer the com- 
mandments, and you have called his saying and name Sad*, 
Like My own Name, whose m t  is "my breasts" ( I d d a y )  in 
the corporeal sense. Understand all the intention, and Likewise 
hs saying, "that he is I and I am he". . .But the s e a t  of the 
corpreal Name is "Messiah of God" (mrisiah h-Sim) and also 
"Moses will rejoice" Iyisnlnh Mogeeh, the anagram of the previ- 
ous phrase]. 

These allusions, which indicate a vision of both a mes- 
sianic and an intellective type, stmgthen the claim that the for- 
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tieth year was an important one in Abulafia's spiritual Life, one 
in which he saw the beginning of his spiritual renewal as Mes- 
siah, anointed to rule over the people of Israel. In several other 
placa in the same book, we read of experienca which constitute 
progress in his mystical life "And at the end of the fortieth year 
another sublime opening in vision was opened."139 Thew are 
detailed testimonies of his unusual experiences during this year, 
and this is not coincidental, for it was during this period that 
he began to write his "prophetic" books, which are indicative of 
personal exprimce. 

It is ~ ~ t i n g  to trace the influence of the idea of spir- 
itual renewal during the fortieth year in two books fmm Ab- 
ulafia's circle. In iacariy Sedeq, R Nathan ben Sacadyah Harat, 
writes: 

And behold Moses changed his nature according to the letters 
of the name, and he beget a male child before he descended 
from the mountain. for he stood there forty days and forty 
nights, as does natural offspring of man.. .And when his for- 
mation was completed after forty days, the skin of his face 
shone, and therefore he extended (the stay of] in the desert 
of those who left Egypt for forty years, became of their great 
poverty, and he, peace upon him, only needed one day for each 
year. 

R Isaac of A m  writes in a similar vein in his book  OH^ 
tim:141 

. . .The enlightened one who goes to separate himself and to 
concenkaW, to draw [down] upon his soul142 the divine spirit, 
in wondrous and awesome deeds which are too terrible to re- 
late; horn the day he came horn God, strong desire and intense 
love in the heart of his father and mother gave birth to him, 
and he who gave birth to him, to connect with (him] and to 
labor in him until he is today forty years old, which is the time 
of completion of the building of his intekt and its sanctuary, 
to adjure evil and to choose gwd. "For until forty years [man 
wishes] fine food"14~thm dude  to the sensory and corpo- 1 
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real realms. "From then on, [he wishes] fine beveragem-this 
is the Divine spat, to apprehend the intelligibilia, and this is 
what is said in the verse,Iq4 "God has [not] given you a heart 
to know and eyes to see and ears to hear, until this dayJ'- 

' which is the fortieth year -"and has led you forky years in the 
-an allusion to the house of seclusion. 

The understanding of the age of forty as a huning point in 
the spiritual development of man also appears in another work 
written under the d m  influence of Abulafia. In Tcldiit 'Adam,14" 
written in the fiftenth century, we read: 

If you wish to learn before a great master, who is the an@ 
of prophecy, whose name is Raziel, and if you understand alI. 
that I have hinted of his power and his teaching, then you 
wiIl know the secret of his name. And if you wish to be one 
of his disciples; and to learn in his book, which is that of the 
completely righteous, and you wish to be inscribed with them 
immediately for eternity, then take care to study continually 
from [the age of] thirteen years until [the age of] forty years 
in the book of the intermediate ones before the good angel 
Gallizur, who is the intellective master; and from forty years 
onwards let your principal study be before Raziel, and then se- 
crets of wisdom shall be revealed to you, for you shall already 
be a great man among the giants. 

A comparison with the following passage from the in- 
troduction to Abulafia's prophetic books147 indicates a certain 
resemblance between the two books: "I, Abubrahim the young, 
studied before Raziel my master for years, and while I 
was yet W e e n  years old I was unable to understand a thing 
from his books." Despite the differences between the two pas- 
sages, it seems to me that they complement one another: both 
speak about Raziel as a master, while the periods of study com- 
plement one another: Toldd 'Adam speaks of two later periods of 
study-from age 13 to 40 and from age 40 on-whereas the in- 
troduction speaks of the earliest stage, until the age of Wm.148 
It is worth mentioning that the anonymous author of Toldot 'Adam 
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often copied from the works of other authors, without mention- 
ing them by name, and therefore the above passage may be 
a reworking of an idea borrowed from Abulafia's without its 
source being mentioned.149 Finally, I wodd like to cite the view 
of several Jewish authors on the subject of spiritual rebirtk First, 
let me quote from the author of the zohm:150 

Come and see: whoever reaches the age of thirteen years and 
on is called a son of the congregation of Israe1,l s1 and whoever 
reaches the age of twenty years d onwards is called a son 
of the Holy One, blessd be He,'" for certainly "You are sons 
of the b r d  your God."153 When David reached thirteen years 
and was meritorious, on that day that he entered his fourteenth 
year, it is written,'" '*Go$ said to me, you are my son, this day 
I have begotten you." What is the meaning? That before that 
day he was not His son and the supernal soul did not dwell 
upon him, for he was in his years of mcircumcision. For that 
reason-"this day I have begotten you." "Today" certainly "I 
have begotten you" and not the Other Side (sifra @zra), as it 
had been until now. 

It is clear from this passage that the author of the Z o h r  
also interprets the appearance of the soul, which is the supernal 
component within the personality, as a new birth, transfornzing 
man into a son of C h i .  The statement at the end that man 
is under the domination of the Other Side until the age that 
one is r e q u i d  to perform the c o m d m e n b  reminds one of 
Abulafia"~ statement that prior to the appearance of the intellect 
the bodily powers of man are predominant. The perception of 
the appearance of the intellective soul or the intellect as a symbol 
of mewal appears in two later authors. In b m  k Y e a c t  h a - h s k &  
R David b. Yom Tov ibn Bilia, a fourkmth-century Spanish 
philosopher with mystical leanings, writes as follows:155 

For were the inteUective soul itself present within man at the 
t i n e  of his birth, this wodd require that we immediately ap- 
prehend t he  supernal knavledge and wisdom, and we do not 
see this: for if one does not engage in study one hows  nothing, 
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and if one does so one becomes something else by oneself,lM 
and this is the proof that the soul which comes into being with 
the person is no more than a preparation. And we learn this 
principle from the saying of the Psalmist, of blessed memory, 
who says to his soul, "He who does good on behald of me, 
renew as an eagle my youth."157 There is no doubt that the 
Psalmist was only speaking to his intellective soul, whch is 
renewed after man is born, and this renewal is like that of the 
eagle, which is renewed by itself (sic!) after a [certain] known 
 rid. 

A combination of these motifs of the self-mewing eagle 
(probably an allusion to the phoenix)'" and the man of intel- 
I& appear in R Abaham Bibago, a fifteenth-century Spanish 
philosopher. who gives striking expression to the way in which 
the intellect flows into man from the upper world as a son: 

However, the hwnan inte12wt is like the son, which flows down 
from the world of intellect, and afterwards, just as there is a 
relation between the son and his father, so is it possible that 
there may be cleaving between us and the world of the intellect; 
thus, when G d  said to me "you are my son," i.e., E will give 
you understanding brought down into the world, "this day I 
have begotten you," and Zhat day that you cling to Me, you 
will be born in a renewed and eternal birth. And this is meant 
by his sayin% "renew as an eagle my 

One s h d d  also note the words of R Mma&m 'Azariah 
da Fmo, a sixteenth-century Italian Kabbalist, in Ahaamrfr ha- 
Nefk:lM "And then God said to me, 'You are my son,' and in 
this saying he emanated upon him a spark of the spirit 'This 
day I have begotten you'-this refers to the spark of the soul, for 
both of which [the two sparks] he will shine into him, 'today.' 
in their images." 

Finally, I wish to comment upon the great similarity 
between several elements in Abulafia's approach concerning 
man's true birth--i.e., that of the intel1ect-and the remarks of 
the Renaissance thinker, liodovico Lazarelzi, in his work, Crater 

hone ti^.'^' Basing himself upon a version of Peculat hn-Yqirih,L6a 
Lazarelli interprets the appearance of the g61m, referred to in that 
work, as a spiritual process of the appearance of renewed man. 
As in Abdafia, this appearance is defined as the birth of the 
disciple's intellect under the tutelage of the master's intellect163 
Using the image of seed,lB4 the act of true birth of man is de- 
scribed by Lazarelli in terms of the teacher's resemblance to the 
creative power of Evidently Abulafia's doctrines became 
lcnown to LazmlLi, by one chamel or another, and he used them 
in practice, as is illustrated by the details of the spiritual renewal 
Lazar& has caused to the King Ferdinand of Aragon. 

6. Intercourse as Metaphor and as Symbol 

Having discussed the w of erotic images for mystical 
experience, it is worthwhile noting the specific character of these 
images in AbuMia, drawing a comparison between Abulafia's 
w of the image of sexual union and that of the theosophical 
Kabbalah. 

Scholars of Kabbalah have already m a r k 4  upon sev- 
eral unique characteristics of Kabbalistic syrnbohm.la I would 
like to begin by discussing the use of sexual union as a sym- 
bol; as scholars have noted, in Sefirotic Kabbalah "the symbolic 
relationship is imbedded in the very nature of the symbol. " Hu- 
man sexual union was chosen to serve as a symbol of unification 
within the Sefimtic realm because, while it is understood as an 
act whose components are likely to be lowly, but when this act 
occurs a new elanent is added to it, incomprehensible and holy, 
by which it is transfomed into a sacral act; from this perspechve 
sexual union becomes, on the one hand, a symbol of and, on the 
other hand, a fador in the divine life. In order to exemplify the 
approach of the theosophical Kabbalists, I would like to cite here 
a story told by R. Isaac of Acre in Mewat 'Einayim: ls7 
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A certain sage asked his colleague about the subject of the 
[Temple] sacrifices, and said: How is it possible that a mat- 
ter as disgusting as the burning of fat and the sprinkling of 
blood, with the smell of the skin and hair of the burnt-offering 
which is completely consumed, should be a matter by which 
the world is sustained, that it be a cause for d c a t i o n  above 
and for blessing and for the sustaining of all  that exists? He an- 
swered I will tell you a parable, as to what this resembles. A 
child is born, and is left alone when he is little, and he sustains 
himself by herbs and water, and he p w s  up and it happens 
that he comes within the habitation of human beings, and one 
day he saw a man coupling with his wife. H e  began te mock 
them and say: what is this foolish person doing? They said 
to him: you see this act; it is that which sustains the world, 
for without this the world would not exist. H e  said to them: 
how is it possible that from such filth and dirt there should be 
the cause for this good and beautiful and praiseworthy world? 
And it i s  nevertheless true--and understand this. 

The aim of this parable is to demonstrate that there is a 
certain mystery in the sexual act, and that this mystery, which 
cannot be given clear expression, enables it to serve as a symbol 
for the sublime rny~teries,'~%d even to infEuence the divinity 
despite its "gross" components. 

Abulafia, under the influence of the philosophical ap- 
p r o a ~ h , l ~ ~  perceives the sexual act as a lowly one. In ' 6 ~ r  'Eden 
Ginuz,l7Ohe writes: "Intercourse is c d e d  the Tree of knowledge 
of good and evil,17' and it is a matter of disgust, and one ought 
to be ashamed at the time of the act [to be away] from every 
seeing eye and h e a ~ g  ear." Abulafia emphasizes the lowliness 
of the sexual act: the aura of mystery which accompanies it in 
the Sefirotic Kabbalah is here completely absent. If, neverthe- 
less, Abulafia chose it as an image for mystical experience, he 
did so because in his approach there is no necessary connection 
between the image and the process or thing to which that im- 
age refers. While the theosophical Kabbalists emphasized the 
mysterious aspect of the sexual act, Abulafia stresses more its 

"didactic" element; that is, the sexual act is one that is parallel 
to mystical experience because of the similar set of components 
and the interrelationships among them. W e  do not find any as- 
sumption in Abulafia of a substantive connection between the 
processes; he seeks a schema which is appropriate and well- 
known for describing mystical experience, so that he can exern- 
plldy its occurence in a simple way. Another distinction is to be 
added to what we have said thus far intercourse is an act whose 
nature is known b us, and it is used to describe an event which 
may also be apprehended and defined in inteIlectual terms. Not. 
so in S e W c  Kabbalah: the supernal union is a hidden p-s, 
which is reflected in human sexual union without our being able 
to understand its exact 

Let us now turn to another distinction between the sexual 
act as symbol and as image. Generally speaking, the human sex- 
ual act is used in Sefirotic Kabbalah to allude to processes within 
the Godhead. Abulafia's w of the sexual act as an image for the 
connection of the intellective soul with the Active Intellect and 
its cleaving to it do not appear in earlier Kabbalah. According 
to Scholem, erotic symbolism was interpreted as a symbolism 
dealing with Godhead, while the comection between man and 
God was not explained by the use of such symbols except in the 
later period, of Safedian Kabbalah.lr3 It follows from this that 
the process alluded to in Abulafia is entirely different fmm that 

I referred ta by theosophical Kabbalisb. These Kabbalists refer to 
I an act whose actual perfomanre acquires a certain theosophic 
, meaning, provided that it is done accompanied by knowledge 

and mystical intention toward its true goal. There is no hint of 
this demand in Abdafia: there is in principle no need for ac- 
tual sexual contact in order for this contact to serve as an image, 

, while intercourse itself is of no importance whatsoever in the 
mystical technique of Abulafia. 

An additional and significant difference between the un- 
derstanding of the sexual act in the two systems is the identity 
of the components of this union. h Abulafia, the male or the 
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bridegroom is the Active Intellect, while the female is the human 
soul. As the mystics were men, there was a certain difficulty in- 
volved in this reversal; but precisely on this point, Abulafia is 
close to other widespread non-Jewish mystical systems, which 
consistently portray the soul of the mystic as a female.174 On the 
other hand, the theosophical Kabbalists preserve the "pmper" 
psychological relationship in describing, in those rare sources 
where one can find the c o r n d o n  between Man and the Se(cimih, 
the mystic as the male and the Sekida as the female;175 but, as 
surmised by WerbE~wskyl~~ it is difficult tr, assume that the de- 
scriptions of this subjtxt in Sifer ha-Zohar and in, the other mys- 
tics stem from personal experience. On the other hand, there is 
ground for assuming that Abulafia underwent mystical experi- 
ences, which are alluded to in his writings through the detailed 
use of erotic imagery. 

The p a t  gap behvfeen Abdafia and the Sefirotic Kab- 
balah is likewise revealed in the results alluded to by means 
of the erotic imagery. While in Kabbalah human sexual union 
may cause hamtony in the Divine world by smghening the 
connection between the S+rdt of T i w r  and Mi~lfcut, '~~ the mys- 
tic only i n d k d y  benefitting from this in Abdafia 
mystical experience has no influence upon the active InteIl& or 
upon God. The human soul is the only element which benefits 
from the conntxtion with the Active Intellect the meaning of 
mystical experience is psychological, private, in certain c i r m -  
stances social, but always without the cosmic and theosophical 
meaning which stems from the theurgic nature of sexual union 
in Sefiratic Kabbalah.17g 
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M Idel, "Agideo da Viterbo and the Writings of Abraham Abulafia." 
Itdin, 2 (1981), pp. 48-50 . 

Notes to Chapter 1 

1. Ch.16. The text cited here is based primarily upon S. Wertheimer, 
Bit@ MidrdGt, 1, 92, with minor corrections based upon the text in 
Beyt ha-Midrig, ID, ed. Jellinek (Ch. 14); CI. Schafer, Synopse, pp. 88- 
89, par. 204-205. On the Divine Names mentioned in this passage, see 
Scholem, Mnjm Trends, p. 56 and p. 363, notes. 57-58. 

2 S. Mussaioff, Mer&@h $eltmo% (Jerusalem, 1921), fol. 4b; on the 
parallelism between this passage and the previous, see the note by 
Wertheimer, Bat4 Midraid, I, 92, n. 75. 

3. Printed in j acam Zeqenim (Frankfort a. M., 1855). p. 54 ffol. The 
version dted here appears in R. Judah al-Barceloni's P&uS Sqm Yqirih 
(Berlin, 1885), p. 104. See also B. Levin, '&r ha-Ge.6nirn IV, Respunsa, 
p. 17; idem, 1.20, n. 1; MS. New York - J1S 1805 (Enelow Collection, 
7l2) fol.41a. 

4. k i n ,  '0gr ha-Ge.6nim IV, Responsa, p. 14; Scholem, Major T r d s ,  
pp. 49-50. n. 33-35. JeIlinek thinks that this reflects Sufi influence, but 
he has not @ven any reasons for this statement. See Beifrige, no. 22, 
p. 15. See now also Idel, Kobhlah: New Prrspectives, pp. 89-91. 

I 
5. Vajda, "Etudes sur Qwqisani," RE/. 106 (1941-45). p.107, n. 2. 

6. 'Amk ho-hlk, vol. I, p. 14. 
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7. Scholem, Jewish Gnosticism, p. 54. 

8. See his commentary on I-Idgiggrih, fol. 14b. 

9. Rashi on Hagiggrih 14b. Compare the aggadih cited in Yalqu! Simcbi 
to Gemsis, sec. 44. 

10. MS. Cambridge Add. 643, fol. 19a; MS. Oxford 1574, fol. 34b; 
MS. Vatican 431, fol. 39a. This passage is quoted in the name of Ibn 
Ezra-with slight changes-in Stfn Kptab Tamim of R. Moses Taku. 
'Osar Nehrmid, nI, p. 85. whch matches the version found in MS. 
British Library 756, fol. 170b-171a. On this work. see Dan, Esotnic 
Tl~eology, p. 143ff. 

11. '0sar Neltmd, In, 84. See M. Guedemann, ha-Torah web-Hoyyim 
bi-yerniy hn-B2ynayim be-Sarfat uwe-'RsTGenaz. pp. 123-124, and Scholem, 
Major Trends, pp. 102-103. 

12. MS. Oxford 1812. fol. 55b. On this work, see Dan, Studies, pp. 
44-57; idem, "The Ashkenazi Hassidic Gates of Wisdom: in Hornmgp 
a Georges Vajda, (eds.) G. Nahon-Ch. Touati (Louvain. 1980). pp. 183- 
189. 

13. The letters of the forty-two Letter name are here interpreted as 
the initials of mystical Names of God. This is an ancient approach, 
which had considerable influence on the Medieval mystics; R. Eleazar 
of Worms seems to have been one of the important avenues through 
which Uus approach made ib way into Europe. O n  the subject gener- 
ally, see Idel, "The World of Angels," pp. 1-15. 

14. The interpretation of each of the letters as a Name in itself already 
appears in the He3lBt  Literature; see, for example, Hehldt Zu!arti, ed. 
R. Elior, p. 28. O n  the influence of this outlook on Abulafia, and 
of his outlook on R. Moses Cordovero and on Hassidism, see Idel, 
"Percep tians of the Kabbalah." 

15. Based upon S~nhedrin,  fol. 91a; see Idel. "The Concept of Torah,' 
p. 28, n. 20. 

16. On t h i s  abbreviation as a reference to R. Eleazar, see Dan, Esobrl 
Theolgqy, pp. 118-127. -- - .  

17. Ch. 41. Printed by A. Jellinek in Kokk Yishriq. 34 (1867). p. 16 
The work was composed at the beginning of the second half of th 

18. A certain parallel to the opinion of Ibn Latif appears in the words 
of an anonymous author whose work was preserved in MS. Mainz- 
Academie 107, fol. 98a. 

And now I shall point out what the three ~ m e s  YH W H  refers. Know 
that there are two [hds]  of comprehension which one may comprp 
hend of Him, may He be bl-d. The first is that He exists: this 
comprehension is the one spoken of when they say that we may un- 
derstand God through His deeds, for it is impossible without there 
being a first cause. The second is that, even though we have not yet 
reached it, we are confidat that in the future awsome things are to 
be generated, from which we may recognize the rank [macalih] of Ule 
cause which generated them, on a level greater than that which we 
know now, in what has been generated in the act of Creation. And 
albeit that this comprehension is greater than the former one, the 
common eIement of both is that through His actions one knows the 
Active Agent. But these comprehensions differ in that the former is 
an compFel-.ension of his existence, and the latter is comprehension of 
his rank. But there is yet a hid [kind of] comprehension, with which 
created beings sre not involved at all, and this is the comprehension 
of the essence, which is hidden from all beings but God alone, who 
alone comprehends His essence, and none other. And these three 
comprehensions are aIluded to in the verse, "Go$ has reigned, God 
does reign, God will reign forever and ever." 

The awesome deeds referred to here are evidently parallel to Ibn Latif's 
remarks concerning the Divine will, on the one hand, and the mira- 
cles and wonders performed by means of the supernal will, in the 
quotation to be brought below from R. M o s s  of I3kgos, on Ule other 
hand. 

19. For k n  Gabirol's iduence on Ibn Latif in the identification of 
'will' and 'speech,' see S. 0. Heller-Wilaki, "The Problem of the 
Authorship of the Treatise S a w  ha-Samayim, ascribed to Abraham lbn 
Ezra," Tarbiz, 32 (1963), pp. 290-291, and note 74 [Hebr.] 

21. MS. Oxford 1580, W. 149a. On "Torah, Wisdom and Prophecy," 
see also below. Ch. 4. n. 34. 

22. The reference is to R. Ishmael, R Nehunyah ben ha-Kanah and R. 
'Aqiba, "who are among the great ones of Israel among the authors, 

thirteenth century. 
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such as PirqQ H e B l i f ,  SF@ h-Bahir and 'Otiydt de-Rabbi 'Akiba," as 
Abulafia explains below, in fol. 148a. 

23. "Peru3 k m  ben M E  mY6t, printed by Scholem in Tarbiz, 5 
I 

(1939, p. 56 [Hebr.] 

24. See the chapter devoted to this subject in Idel, Abrahrn 
Abulafi, p. 133 ff. 

25. S i h i y  Tirih, MS. Paris, BN 774, fol. 156a; Sifm fer-'ot, 
pp. 80-81. 

26. Sitrty TGrirh, ibid., fol. 15% The verbs "combine" and 
'%be purified" are different forms of the root srf. 

27. MaftEn!~ ha-Racay6n, MS. Vatican 291, fol. 21a. 

28. See the chapter on language in Idel, Abraham AbulafiP 
pp. 143-146. 

29. 'dslir 'Eden GLinuz, MS. Oxford 1580, fol. 161a. 

30. MS. Jerusalem 8" 148, fol. 63b. 

31. Liqqu@y Hamis, MS. Oxford 2239, fol. 113a. 

32. MS. Oxford 1580, fol. 70b. 

33. Pirw-5 Sir ha-&rim , MS. Oxford 343, fol. 49a. 
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10, fol. 249a-149b and 150b, which differs in a nurnber of re- 
spects from that in 'Or ha-Sekl. A specimen of the table of letter- 
combinations which we have printed appears as well in Tocci, 
"Techniques of Pronunciation," pp. 222-229 which he printed 

I from '& haBeW; he likewise noted the source of the section in 
Pard& Rimm6nim in ' o r  ha-Sekel. For similar phenomena of com- 
binations of vowels in ancient pagan magi, see P. C. Miller "In 

I Praise of Nonsense," in Classical Meditma?~ean Spirituality, ed. A. 
H. Armstrong (New York, 19861, pp. 482-499. 

I 37. MS. Vatican 233, fol. 97a. 

38. %ser Haway6t, MS, Miinchen 43, fo?. 219~1, as well as 
in several passages in Si j fe~ h-btm. The section was copied from 
the works of R. Eleazar in Minbt  Yehudrih by R. Judah gayyat 
(Mncar+t ha-'Elolzut, fol. 197b), and from there to Pardss Rimmunim, 
fol. 92b. The expression, "the book of the structurrs [macarakfit] 
of the living God" is an allusion to Macarekel ha-'Elohut, R. Moses 
Cordovem substituting the author for its commentary. The f iat  
Spanish Kabbalist to use an Ashkenazic system in his books 
was R David ben Judah he-Hasid, in Mar.& ha-Sobiit, p. 95. This 

, source was also known to R: Moses Cordovero, who mentions 
him as "the author of S8 fu  'Or Zaruac," which, as is known, is 
the work of R. David. Compare Pard& RimmGnim, fol. 93b with 
the citation given in Mnra ha-S@d. R. David's contemporary, 
R Menahem Recanati, also alludes to this system in his P~F-U; 
lo-Tarihh. fd. 49b. 

34. MS. Miinchen 408, fols. 65a-65b. also published in 
Sifir ha-Peli.uih, fol. 35b. On the dialogic element in Abulafia's 
mystical experience, see below, Ch. 3. 

35. On Macoseh Merhib=ah = S2-m b e - l h  = 682, see Idd, 
Abmhum Abulafia, pp. 179-181. 

36. ' o r  i~a5rkel  , MS. Vatican 233, fol. 95a, copied in P a r k  
Rimrnfinim, fol. 92c, under the title S i j b  ha-Niqqud. Compare. 
against this, the table appearing in N& 'Elohirn, MS. M i i n c h  

39. See chapter on language in Idel, Abrahunr Ahlafa ,  sec. 
3 and note 31. Abulafia based the use of the word notariqon 
upon widespread knowledge in his circle. See MS. Berlin- 
Tiibingen Or. 941, fol. 88a, which contains a text very similar to 
part. 3 of Gimt 'Egiz, in which the word notariqdn appears with 
the vocalization of five different vowels. 

40. On Exodus 3:15, 
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41. M. Steinschneider (Iiebriiische Bibliogmphie, voE. 21, p. 
35) alludes to the possibility of the influence of ha-'Agula ha- 
Ra~ayotiiy6t on the technique of cirdes in H q y i y  ha- '~ l im h-m. 
However, it is difficult to substantiate such an assumption in 
light of the fact that Abulafia does not at all mention ha-'AguP 
ha-Xavyoniyot, despite the fact that this was a widespread work 
among the Jews. 

42. MS. Rome-Angelica 38, fol. 38b; MS. Miinchen 285, 
fol. 30a. 

43. MS. Miinchen 285, fol. 102a. 

44. MS. Miinchen 58, fol. 320a. 

45. George Anawati, "Le nom suprbe de Dieu," Etuder 
de philosophie musulmane (Paris, 19741, pp. 404-405. 

46. Extensive bibliographical material on breathing and 
on the various techniques of pronunciation was gathered by 
Tocd in the notes to his article, "Technique of Pronunciation." 
However, his analysis of the details of Abulafia's system of 
breathing is based upon a passage from 'or  im-Sekel and upon 
the printed portion of @yyQ ha-'~lirn h-Ba'; he was unaware of 
several important discussions concerning breathing technique, 
which we shall cite below, for which reason his study is incom- 
plete. 

47. MS. New York, JTS 1897, fol. 86b - 87a. 

49. These are the first and last letters of the Name ol 
forty-two letters. 

50. Netiht !m-iorih, p. 25; HayyZy ha-'Oliim ha-Baa, MS 
Oxford 1582, fol. 54b. 

51. J. H. Woods, The Yoga System of Pahnjali (Cambridge, 
Mass.: Harvard University Press, 19661, p. 193; Yoga-Suka II, 
49. 

52. The accepted interpretation of kumbhaka is "halting"- 
an intemption in the breathing activity after one draws in air. 
In one place only have I succeeded finding an interpretation 
suitable to Abulafia as well: in the French tramlation of the 
lectures of Vivekananda on the sutra of Patanjalil, Jean Herbert, 
the translator, remarks that the meaning of kumbhaka is a halt 
before or after the breath. The former interpretation suits the 
idea of "rest" in Abulafia, but I cannot venfy the reliability of 
this interpretation. See S. Vivekananda, Les Yogas practiques (Paris, 
1939), p. 551, note 1. 

53. MS. Vatican 528, foE. 71b. 

54. MS. Vatican 233, fols. 109b-110a. Copied by R. Moses 
:ordovm in Pard& Rimm6nim. fol. 9 2 ~ 4 ,  as S2fcr ha-Niqqud. 

55. Ibid., fols. 110a-110b. 

56. The straight ones are read as 'Alef-Yod, and the inverted 
rnes as Yod-"Alef. 

57. MS. Oxford 1582, fol. 54b: "And between each letter 
'ou are dowed to wait and to prepare yourself and breathe for 
he duration of three breaths of the breaths of pronunciation." 

58. The sentence "but he is not allowed.. . . together" 
ppears twice; I have eliminated the repetition. 

59. MaffFah ha-St!m~f MS. New York, JTS 1897, fol. 87a. It is 
worth noting that, despite the difficulty in uttering letters while 
breathing1 such an instruction does appear among the Sufis, who 
make use of a technique combining pronouncing while breathing 
nd emitting air. See Anawati-Gardet, Mystique rn~isulmne (Paris, 
961), pp. 208-209. 

1 
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60. h Sefirotic Kabbalah, the forty-two letter Name serves 
as a symbol for the attribute of Geburih-the Sefirah of "Rigor*. 

61. MS. Oxford 1582, fol. 61b. 

62. 6 ' neiimet [three breaths] = 814 = n&im31, lakt = ha-s@n 
ydmu! = mastinot [one breath; Satan will die; enemies] = ha-hnsig6f 
k - h m  hn-wdinn [the comprehension in the blood of man] = Sin 
dolet yod [the letters of Sadday written out in full) = &torn Gni [the 
second seal] = himit ha-Zdim (killed the demons] = ba-hotrim m-s'iah 
[with the seal of Messiah] = mMit hndant im-rnc [kills the bad 
blood] = menlit midddh racah [kills the bad attribute] = mA mi-yd 
yeqirrih (dies by a dear hand]. There may be a connection between 
the positive valuation of b~athing as a means of strengthening 
the spiritual element, and the idea of the Orphic pwts, quoted 
and rejected by Aristotle in De Anima, 410b, 28, that the soul is 
drawn in by breathing. 

63. MS. Oxford 1582, fols. 54b-55a. Y'H neSiMt (18 
breaths) = 824 = h o t  @ytjirn (years of life] = h q j i  n&-mdt [life 
of the soul] = meShnn4 h y u t  [the changers of vitality] byut k- 
nesiim-h [vitality of the soul]. nehirirn (two nostrils) = 678 = 
<ma@t = netfire neGm-h [nostrils of the soul] = Senayim kerubirn [two 
cherubs] = ien@ murkabim [two compounded] = mwke h n - g e ~ n l  
[those who force the &@I&]. See also MS. Jerusalem 8" 1303, 
fol. 55b. 

64. Compare Gnn Nacul, MS. Miinchen 58, fol. 322a: 

As it is said [Gen. 271, "And he breathed into their nostrils the breath 
of life," and one who weighs the letters must contemplate the secret 
of the recitation of the names, with the hidden breaths sealed by all 
the wisdoms, and in them he shall live after death. 

Compare also N&manides in his commentary to Ecclmi- 
astes, KitRy Rmtbnn, ed. Chavel, Jerusalem, 1963 I, 192 

the world was, and there is no chance in his words, but through them 
he splits the Sea and the Jordan. 

See also note 67 below. 

65. Abulafia derives the word mal.ak (angel) from mela%-h 
(Iabor). See HayyQ h~-Nqf.es'~ MS. ~ b & e n  408, fols. 27a-b; Imri 
S+r, MS. Miinchen 40, foI. 225b, etc. 

66. A@fiFah h n - h n d t ,  MS. New York, JTS 1897. fol. 87a. 

67. See Idel, "The World of the Imagination," pp. 168171. 

68. The concluding poem of HayyQ hn-'0lim ~ Q - B P ,  MS. 
&ford 1582, fol. 82a. 

69. Psalm 150~6. 

70. Genesis Rabba , 149, ed. Theodor-Albeck, p. 134. 

71. Mqftfnh ha-SFmot, MS. New York, JTS 1897, fol. 87a. 
Compare also 'or ha-Sekel, MS. Vatican 233, fol. 77b. 

72. ga<ar h-Yir&, (3.10. The section is also quoted in 
M i d 6  Talpiy6t of R. Elijah ha-Kohen, fol. 1%. 

74. The division of the hour into 1080 seconds, as well 
s the 1080 combinations, also appears in Abulafia, but he does 
ot draw any connection between them in his known works, no 

aoub t because no connection of this type exists in actuality. See 
1; 'Adam, MS.  Rome, Angelica 38, fol. 5a; P h S  S q .  Yesirnh, MS. 
Paris 774, fol. 60a; 'Ogr Gan 'Eden, MS. Oxford 1580, fol. 40b; 
and many other places. See also the introduction to 'Or Yiiqir. 
printed in R Abraham Azulai's it o r  ha-yam* ( h e  Barak, 
19731, ID, foI. 4 4  sec, 73 on Barnidbar. 

And with the unique name [there are] letters created and revealed 
miracls performed in the world .... for with His Name He spoke and 
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75. b a r  Pirte ha-&rrt6t, Chs. 1-2; as is well known, R 
Moses Cordovero was the teacher of R Elijah de Vidas. 

76. MS. Oxford 1582, fols. Ma-54b, printed by Scholm, 
Abulafra, p. 23. 

78. MS. Vatican 233, fols. 110a-110b; Scholem. AbulafB, p. 
226. See also I. L. Blau, The Christian interpretation of thr Cabah in 
thc Rnrnissance (NewYork, 1965), p. 69, n. 12. 

79. MS. New York, JTS 1801, fols. 9a-b; MS. British Li- 
brary 749, fol. 12a-b, with omissions. See also NFr 'Elohzm, MS 
Miinchen 10, fol. 166b. 

80. Psalms 141:2. 

81. (Wien, 1860), p. 32. In the printed version the won 
rnagi.dt appears there, which I have corrected in accordance wid 
the meaning here. Here, it refers to the letters of the Ineffabl~ 
Name, which move the letters of Ale/ Bet, an idea which appear 
already in Knzari, W.25, and was already h o r n  among the Kab 
balists of Gerona, and afterwards by R Joseph of Hamadan. 

82. See lbn Ezra's commentary to Exodus 395, which is 
also cited in the section on circles, below, Ch. 3. 

83. MS. Oxford 1582, fol. 52a. 

84. Bid., fol. 57%-58a. On the connection betwea, closing 
one's eyes and the use of mystical technique, see Idel, "Hitbodnlul 
as Concentration," Studies, essay M, Appendix A. 

85. Printed by G. Scholem, from the commentary of 
Joseph Ashkenazi to Parriiat Berc&t. in his article "The True Auth 
of the Commentary to Sip Yqir~h attributed to the Rabad and 
his Works," Qiyat SFfu , 4 (1927-28). p. 299 [Hebr.]; see alsc 

Scholem's remarks, ibid.. n. 2; Hallamish, Kabbalts tic Conzmmiaq, 
p. 223. 

87. Compare Genesis hbbah. 17:5, ed. Thwdor-Albeck, p. 
156. 

88. The problem of the contemplation of colors and lights 
in Kabbalah shall be discussed in a separate work. in which 
I will analyze th is  passage from R. Joseph from other aspects. 
Abulafia does not mention colors at all in his works, while else 
where, in the epistle We-Zof li-Yehudrih, p. 16, Abulafia criticizes 
he contemplation of lights as being of a lower type of Kabbalah 
than that which he advocates. 

89. Ed. Goldreich, p. 217; see also Gottleib, Studies, p. 
235. 

93. Ed. Goldreich, p. 89, 

94. MS. Paris, SPminaire Israelite de France 108, fol. 95a, 
and compare MS. Oxford 1943 British Library 768, fols. 190b- 
191a, and ibid., 771/2. MS. Paris 108 contains sedions from both 
Mewat 'Eimyim (see fol. 92a), and an anonymous work of Abu- 
lafia (fol. 82a-89a). The forming of the letters of the Name with 
coIors, while connecting matter to S@rP, appears as well in MS. 
Sasson 919, p. 229. whch also includes material from the circIe 
of R. Isaac of ACE. 

95. There is no doubt that R. Isaac of Acre's remark; 
were influenced by Maimonides' understanding of providence in 
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Guide, m51, albeit his intellectual approach was given a magical 
sigruficance. 

96. The cimle used by Abulafia in his ted\nique tums 
afterwards into a subject revealed in his vision. 

97. H. Corbin, Creative Imngimtion in the Sufism of Ibn Arabi 
(London, 19701, p. 234, n. 4142. 

98. MS. Qxford 1582, fol. 62a. 

99. Ibid., fol. 63a-b. 

100. Ibid., fol. 12b. 

102. MS. Oxford 1582, fol. 12b. 

103. See G. Ben-Ami Zarfati, "Introduction to Baraita de 
Mazslfit" [Hebr.], Bar Ilan; Sqer ha-&I& 3 (19681, p. 67 and nde 
34. This division appears in many places in medieval literature; 
see Wertheimer's Bit% Midr i i~k ,  II, p. 26, and the comments of 
Abraham Epstein, Mi-Qadni~iyat ha-Yehudinr (Jerusalem, 1957). p. 
82. Abulafia himself also used this distinction in his anonymow 
work in MS. Sasson 290, p. 235, and in '0gr 'Eden Ginuz, MS. Ox- 
ford 1580, fol. 81a. It is worth noting that the concept of "formsJ' 
(surfit). which appears in the section quoted from vayy2y ha- 'Oh 
ha-Baa, means "constellatiom"; see I. Efrat, Jewish Philosophy in the 
Middle Ages, n, p. 93-94 [Hebr.] 

104. MS. Oxford 1582, fol. 61a. 

106. Published by Scholem in Qi y a t  SEfer, 22 (1945), p. 
161. 

I 108. Bereof, fd. 55a. 

4 
1 109. Sanhedrin, fol. 6%. 

110. 'or  h - S ~ @ l ,  MS. Vatican 233, fol. 109a. 

111. u a y y y  ha-'Olrin~ ha-Baa, MS. Oxford 1582, fol. 51b; Sc- 
holem, AbulaFa, p. 210. English translation taken from Scholem, 1 Major R e d s ,  p p  136-137. From tius text, Ch. G. Nauert. Agripp 
and the Crisis of Renaismce Thought (Urbana, IlI., 1965), p. 289, n. 1 7, concluda that them may hw b- some mnnfftion between 
Abulafia and Agrippa, although at present there is no evidence 
to support such an opinion. Compare the words brought in the 
name of R Elijah of London, quoted below in n. 129. 

1 
112. MS. New York, JTS 1801, fol. 9a; MS. British Library 

749, foE. 12b. 

113. MS. JerusaIem 8" 148, fols, 71b-72a. This is the source 
for the description in Sullam ha-'Aliyrih of R. Judah al-Butini; See 
Scholern, Kobbalistic Manuscripts, pp. 226-227. The language is 
more similar to &tar& Sedeq than to &-iyyQ ha-'Olrim ha-Ba., as 
thought by Scholem, ibid., n. 5, even though Abulafia's book 
greatly influenced the quotation horn Sullam ha-'Aliyih. 

114. VqyQ hn-'&n ha-Baa, MS. Oxford 1582, fol. 51b; 
Scholem, Abulafia, p. 210; and S f e r  Sullrim ha-'Aliyrih, printed in 
his Knbhlistic Manuscripts, p. 227. The motif of the "white gar- 
ments" appears in a number of texts connected with the recita- 
tion of the Divine Name. The recitation of the Ineffable Name 
is described in a work entitled Sirnub RiGn le-gnat ha-Sqdrinz ha- 
Hgniirn, MS. Bologna, University No. 2914, fol. 55a. Among the 
actions which p m d e  this recitation are immersion in a ritual 
bath, fasting, and wearing white clothff. See also the ceremony 
of mating the g6lm in the section quoted by Sdrolem, On the 

i Kabbalah, p. 185. Compare his words quoted in the name of R. 
1 Elijah of Londres (London) in MS. Sasson 290, p. 381: 

I 
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When you wish .... to make your question, tum your heart from all 
other involvements, and unify your intentions and your thoughts to 
enter Pard&. Sit alone in awe, wrapped in fallit and with t@llin 
on your head, and begin [to recite] 'MkBrn leDawidr [Ps. 161. the 
entire psalm .... and read them with their melodies. 

115. 'or  ha-Se@l , MS. Vatican 233, fol. 109a. 

116. HayyQ ha-'i)ltim ha-&., MS. Oxford 1582, fol. 52a; 
Scholm, Kabbal istic Manuscripts, p. 227. 

117. M. Bowers - S. Glasner, "Autohypnotic Asp- of 
the Kabbalistic Concept of Kavanah," Journal of Clinical and Ex- 
perimental Hypnosis, 6 (1958), pp. 3-23. The authors rely almost 
exclusively upon the material appearing in G. Scholem on Abu- 
lafia and his disciples, and also analyze phenomena pertaining 
to the Hekla literature and to M. H. Luzzatto. It should be noted 
that the assumption that the ecstatic situation of the "descenders 
to the Merkifil~'' is the result of self-hypnosis already appears in 
the article by Mtzhak Heinernann, "Die Sektenfrommigkeit der 
Therapeuten," MGWJ, 78 (19341, p. 110, n. 1. 

218. On the sensation of heat among various mystics, see 
C. Rowland, "The Visions of God in Apocalyptic Literature," 
Journal for the Study of Judaism, 10 (1979), p. 141, and n. 10. 

119. VnyyEy ha-'0lnm hn-Ba', MS. Oxford 1582, fol. 52a. 

120. MS. Paris - BN 680, fol. 293a. 

121. MS. Jerusalem 8" 148, fol. 73a. 

122. MS. Oxford 1582, fol. 53ab 

123. Song of Songs 5:10. 

124. Ibid., v. 2. 

125. M. Laski, Ecstasy, (New York, 1968), pp. 47 ff. 
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126. S e  above, n. 117. 

127. Hw2y ha-blh ha-Ba., MS. Oxford 1582, fol. 52a. 

129. Compare the things attributed to R. Elijah of London 
(see above, note 1141, who writes, after what is cited there: 

Thereafter he should bow on his knees with his face to the east and 
say as follows .... and think of the Name which is written before him, 
but not utter it with his lips .... and the Name of four letters, whch 
is divided on the perfection of the vocalization into 38 sections, and 
they are not to be pronounced, but he is only to direct hrs thoughts 
to them. (MS. Sasson 290, p. 381). 

And compare to MS. Sasson 919, p. 210: 

I, R. Isaac of Acre, felt in myself a great longing to gaze 
at the milui [i.e., the plene writing of each letter] of the Ineffable 
Name in all its ways, for I already knew that the ways of heh 
and waw four and four, thus, h ha hh hy w urw waw wyw. But the 
first one has only one rnilui, thus, ywd. But now guard yourself 
and guard your soul lest you read the letten hhruyh, and do not 
read them, for whoever pronounces the Name by its letters as 
they are written has no portion in the World to Come. See this 
and ask your soul, but contemplate them. 

See also below, Ch. 3, pg. 304-305. 

130. R. FdopMiller, The Mind and Face of Bobheuisnr (Lon- 
don, New York, 1927), pp. 258-260. The author, who points out 
the origins of this movement in Mt. Athos in Greece, and sees 
a continuation thereof in hesychasm, which is likewise based 
upon the recitation of the name of Jesus, claims (p. 260) that the 
source of his approach lies in "Jewish Kabbalah," but there is no 
proof for such a connection. 

131. %olem, Major Trends, p. 145. 
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132. See Idel, Abraham Abulafi, pp. 129-133. 

Notes to Chapter 2 

1. MS. Miinchen 58, fol. 324a-b; MS. British Library Or. 
13136 fol. 7a-b. The passage was printed in Sqm fer-Pdi.tirh (lb 
&, 1784), fol. 52a-53a, and appears again in the anthology of 
Abulafia's works by Joseph Hamis, MS. Oxford 2239, fol. 114b. 
Joseph ben Joseph copied it in Squ Ma~amorim, MS. Musayoff 30, 
fol. 19a, from SEfm fer-Peli%ih. For the edition of the Hebrew text, 
with textual variants between MS. Miinchen 58 and SEfer ha-Mi. 
uih, cf. Israel Adler, Hebrew Writings Concerning Music (Miinchen, 
1975). p. 35-36. 

2. For the musical connotations of the tern habarah, see 
Adler, HWCM. index, p. 359. 

3. For the musical connotations of thae terms, see Adlm, 
HWCM, index, p. 360; hilluf qd (mutation), hithalefit hnQlbt (mod- 
ulating [?] voice); see also the tern tamrur, ibid., 250 Simeon 
Duran. B. 3 (p. 134). 

4. I have not found this metaphorical usage prior to the 
period of Abulafia. This author uses the combination "pangs of 
love" ("and the spirit of his love is drawn out with the pangs 
of true love") in another work, SZfm h-'Ot , p. 78. This phrase 
appears a few years later in the work of the Kabbalist known 
as Joseph of Hamadan, Tacam$ ha-Miswit, MS. Jerusalem 8 3925, 
fol. 82b. 

5. This co rndon  between the spleen and joy stems horn 
a misunderstanding of the saying in BerukOt 51b dealing with the 
"grinding (;u@q) spleen." The reference in the Gernara, as in 
parallel sources such as Ecclesiastes Rabbah 7:37 and others, was 

to the action of grinding (&hi@) and not to laughter (s@~q). 
However, in fie Middle Ages the verb SHQ was understood to 
mean the m e  as SVQ- CCf. the sources gathered by Wertheimer 
in Bate  Midrigat, a, p. 378, note 111. Add to them S a m  ha- 
$a-m of Gershorn ben Solomon (Warsaw. 1876), fol. 33c. and 
S e b l ~  'Ernunrih by Meir Aldabi (Warsaw, 1887), fol. 44a. 

6. Instead of yefer 1e4-d~ perhaps read yefer .a+&, giving the 
1 translation: ". . . moves from there to another string, such as bet, 
, gimmel.. . IJ 

7. Cf. Commentary to S+r Y@rGh by Eliezer of Woms 
(Prernisla, 1883). fol. 5b-d. This theory of combination appears 
in Abulafia's epistle k n m  as Ha-Sedm ha-mithnppl, MS. British 
Lirary 749, fol. 30a-31a. and in several other places. 

8. MS. New Yo&, J'E 1801,31b. 

9. MS. Jerusalem 80 148. fol. 48b49a. and MS. New York, 
* Columbia X 893 Sh. 43, fol. 19b. t 

t 
L 

10. On the influence of music on the body, Cf. Adler, 
HWCM, index, p. 361, "influence of music." 

11. Another new principle found in gacart?y Sedeq is that of 
the vocalizations or vowel-points which allow for the prunund- 
ation of the consonants. Cf. below, Section rJ, 

12. Cf. Underhill, Mysticism, (London, 1945), pp. 76-78, 
30-93. 

13. MS. Oxford Hebr. e 123, fol. 6%. 

14. Cf. T~nhumu ha-YiZn (4. Buber), Genesis, p. 3. The 
ambination "in the voice of Moses" appears several times in 
he work of Abraham Abulafia, in order to emphasize the inner 
Knuce of prophecy. Cf.  sir 'Edm Gdnuz, MS. Oxford 1580, fol. 
12a; S i h q  T8rah, MS. Paris, BN 774, fol. 140a. 
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15. MS. Miinchen 40, fol. 246b; in the anthology of Joseph 
Hamis, MS. Word 2239, fol. 130a. 

16. The combination of the legend of David's harp with 
the verse in II Kings 2:3 appears in several places. Cf. Pesiqtn 
dr-Rav K D l l a ~  (ed. Buber), chapter 7, fol. 62b-63a, and Buber's 
notes; also L. Ginzburg, Tile hgmds of the Jews (Philadelphia, 1946), 
VI, p. 242, n. 81-83. 

17. MS. Oxford 1582, foI. Ya. "Gan redm in gcm+ria equals 
~ n d  wggin,  and gun ccden in gematria equals vbed naggh" 

18. De Virtutibus, 39, 217; Cf. also H. A. Wolfson, Philo 
(Cambridge, Mass., 1947), II, p. 29. 

19. M.J. Rufus, Studies in Mystical Religion (London, 19191, 
p. 40. 

20. Cf. the material collected by A.J. Hmchel, The Prophets 
(New York, 1962). p. 341, n. 28-29, and E. Meyemvitch, Mystique 
et pksie, p. 78, 88. 

21. Cf. Mekilta on Exodus, 18:19; Cf. also 8. Cohen, Law and 
Tradition in Judaism (New York, 1959), p. 24, n. 70. 

22. Cf. Y. Dan, Studies., p. 179: 

It cannot be that the Glory speaks of His Own accord in the same way 
that man speaks of his own accord. Take the ne*! as an example; 
the man plays on it, and the sound is not of the n@elPs own accord. 

R. Judah transfers the analogy from the sphere of the God- 
man connection to the sphere of God-glory, given that the Glory 
is the source of prophecy and the place of its occurence. 

23. A.J. Heschel, Theology of Ancimt Judaism [Hebr.] 
(London-New York, 1965), II, p. 264-266; Z. R Werblowsky, 
Joseph Karo, lawyer and mystic (London, 19621, p. 260, n. 7-8. 

24. J. Weiss, "Via passiva in early Hassidism", US, 11 
(1960), 140-145. See also R. Shatz-Uffenheimer, Quietistic Elemotts 
in 18th Century Hasidic Thought (Jerusalem, 1968). p. 112 [Hebr.] 

25. I Samuel 10:5; I1 h g s  3:15. The latter verse became 
the scriptural support of all those who connect prophecy to mu- 
sic. 

26. TB, Pesahim 117a, gabbat 30a, and other places. 

27. Hilkot YesOdiye ha-Tor&, 24; Sqm ha-Yihud attributed 
to Maimonides (Berlin, 1916), p. 20-21, and also in Pnaqint be- 
H ~ l i Y h  attributed to Maimonides (Jerusalem, 1939). p. 7. See 
also Adler, HWCM, index, p. 378-379, "prophetic inspiration 
aroused by music." 

28. Gin* ha-Melek, ch. 15 (Adler. HWCM, p. 171, sentence 
1); Cf. the translation by Werner and Some, HUCA, 16 (1941), 
283-284; and see also MusarQ ha-filfiGfirn, ch. 18: "He says to the 
musician: awaken the soul to its honorable power from modesty 
and righteousness ...." (Adler, HWCM, p. 148, sentence 6). See 
also the remarks of the anonymous author of ToldGt ha-'Adam, 
written about 1444 (MS. Oxford 836, foI. 184a): 

The experts in this ar t  call these six notes, in their language, [ult, 
mi[!], re, fa , sol , la, and there is another fine note whch joins in 
with them a& together and equally, and it is the song of [dl songs, 
"a great sound which did not cease." It is possible that David of 
blessed memory alluded at this art with the seven sounds, firstly, the 
"sound on the water" to instruct us in the Name. This art is truly 
material and spiritual, and therefore it arouses the perfection of the 
qualities by which prophecy seb  in, as it is written, "But bring me 
now a minstrel, and when the minstrel played." 

This work was written under the influence of Abulafia's 
theory. 

29. Quoted from the PkuB ha-T6rtih by Bahya ben Asher 
n Genesis 1 (ed. Chavel, Jerusalem, 19661, p. 39. Cf. also the 
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~ m m e n t a r y  by wlomon ben Adret on Bak Bafra 74b L. A. 
Ad'w HWCM in the preceding note; see also the text by fin 

Feldman, in Bar-llan: Annual gf Bar-llan University, v0l. 7-8, 197% Sahula below. 

p. 141. 
Y 38. In ed. Ferrara and MS. Paris-BN Hebr. 745: 

30. Sabbat, 30b- j sCh01a suggests the corntion: ha-bittuy: the original v e ~ i o n  
j may have been a H e b ~  transcription (lacnz) of the tern "notes," 

31, S2fn ~ e s e f  (London. 19121, vol- 2t p- 12'. such as, ha-no!i. i 
32 MS. Jerusalem 8 1303, fol. 4%. 

33. The two views are found in Sukbh, 50b. 

34. '6gir ha-voknlrih, MS. Musayoff Jerusalem 55, fol. 84a. 
On th is  author and his times, Cf. Scholem, Kabbalistic Manusnipts, 

35. This passage is cited in the name of R. Isaac in SI$~Y 
ha-'Emunot by Shem Tov ben Shem Tov (Ferrara. 1556), fol. 94a. 
published by G. Scholem in Mada.9 lur-Yainhaduf, II (1927), p. 277. 
Cf. Pif hiy 'Olim by Solomon ben Samuel (who apparently lived 
at the end of the fourteenth century). Adler, HWCM, p. 301, s [I] 

I 

39. For these denominations of high and low pitch, see 
Adler, HWCM, index, p. 354 (daq) and p. 82, sentence 2, note 1 
(gas). 

40. Ed. Ferrara and G. Scholem read "mitn6seset." but 
see below the corresponding passage of Ibn Sahula, and see 
also the commenery TacomFy ha-Nequddot we-Saratrin, in Madat& 
ha-Ya'ahridut, II (1927). p. 267, 1. 18; we therefow adopt the correc- 
tion rnitpxset .  

41. Published in Madac$ hn-Ya)uiduf, II (1927). p. 247. 

42. Cf* Scholem, Mada.4 ha-Yahridut, I1 (1927), p. 169. 

note 1: 

l Oxford 3131 fol- 38b. On this work and its *lation me tenth gate: h e  musical service the Temple. and 
mmtal, in to draw hearts toward Blessed and to lift 

to the of the Z o h r ,  Cf- G. Scholem, Peniqim le-told~t 

,,A to he supreme world, the spiritual world. This the issue of ha-Qabhlah oewlm, 1930/31), p. 62. I have omitted the 
fie pleasanhes of voice [requid the sYmg"W for prayers' 'assage with music, indicated by dots, deals with 
qerob6k piyyufim, and in the Temple they had Proper command from M i d r Z  ha-hlecelim, published there by G. scholem. 
of h e  science of music. I HWCM, p. 172-174. 

Cf. also ibid., p. 300-301. 

36. p ~ ~ ~ ~ d d f i t ,  usually denomination of vowel points; he% 
the tern was used in the sense of musical Cf. 

Adler, HWCM,  p. 172 (the p ~ f o l .  of 360 / Ibn Sahula) and p' 

Numbers Rabbah 6:10. Cf. Adler, HWCM, p. 173-174, 
sentence 1, note 2. 

45. Tmucat (musical) motion; for he various musical 
See Adler. HWCM, index, p. 380 ctenuCaih), p. 376 

173, s a t a c e  3; see also ibid.. index, p. 375: n ~ u d d a h -  (nucnuac); see as well wemer-%me, in HUCA, 16 (19411, 306, 
183, and 17 (1942-43). p. 537. 

37. F~~ an identical formulation of the melodic and rhyth- 

mic of the song of the Levites, S ~ X  the reference to 
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46. Mishnah, Y 6 m ,  3:11. The idea that the science of music 
had originated with Israel and was then lost also appears in the 
passage cited above from 'Adniy Kesqf, and also in the important 
musical discussion of Moses Isserles in Tirat ho-'~lah,  part 2, ch. 
38: "the science of music which, due to sin, has been forgotten 
by us from the day on which the song-service ceased to exist." 
Cf. also I. Adler, "Le trait6 anonyme du manusdt Hkbreu 1037 
de la BibliothClque Nationale de Paris," Yuvnl, 1 (1968). 1516. 

47. SU ha-Sol5elet1 found in Sidat, MS. Paris, BN 790, fol. 
141a-b; Cf. E. Gottlieb, Studies., p. 120, note 57. 

48. The expression "in whose dwelling there is joy" ap 
pears Mice in connection with music in S d  'Ilan ha-'A~ilut, from 
the circle of Sqer h-Tmunih ;  G. Scholem published this small 
treatise in Qabe: cal Ydd (n. s.), 5 (1950); see ibid., p. 83, 97. There 
is no question that there is a very dose connection between the 
conception of music found in SM hn-Sal~elet and that found among 
members of the circle of the Sqer ha-Tmunih. 1 hope to write at 
length elsewhere on the conception of music in this circle. 

49. Cf. H. Gmss, Gallia Jtidaica, p. 322. 

50. On death due to religious excitement caused by 
singing, see D. 8. Macdonald, "Al-Ghazzali on Music and Ec- 
stasy," J R A S ,  (1901), p. 708, n. 3. 

51. Cf. G. Scholem, Tarbiz, 3 (1932), 260. 

sense of niqqudim; this is also the case in our following quotation 
from 'or  ha-Sekl. 

56. Ibid., fol. 110b. 

57. MS. Oxford 1580, fol. 163a. 

58. MS. Miinchen, 10, fol. 142a-b. 

59. The author refers here to the five long vowels which 
were accepted in Hebrew grammar from the time of Joseph 
Qm and which appear in Abulafia's books. Cf. also Ham& 
ha-'~lam M a x .  MS. Oxford 1582, fol. 53b. 

60. The four-stringed cud (short-nmked lute), considered 
by the Arabs to be the musical instrument par excellence ("in- 
strument of the philosophers"), was liable to be supplemented 
by an added fifth string (had); see, for instance, Adler, HWCM, p. 
26 (sentence IV'D, 311, p. 38 (sentence 16); A. Shiloah, The Thmry 
of Music in Arabic Writings (Miinchen. 1979). no. 272. Of particu- 
lar interest, as regards our text, is the source quoted (after H.G. 
Farmer) by Wemer-Some, HUCA, 16 (1941). 275-276, referring 
to the analogy of the four strings with the four elements, and 
associating the added fifth string with the soul. This may be 
lelated to the following quotation from Ngr 'Elohint, fol. 137a: 

Indeed man is made up of five elements which encornpas the whole 
body One element is simple and heavenly, and it is one of the heav- 
enly forces, and it is called in its entirety soul (ngfeq, spirit (runh) or 
higher soul ( n e i i ~ h h ) "  (see also ibid., fol. 1356). 

53. MS. Oxford 1580, fol 62a. This passage is based 'pan 

the of 751, by yan. $mar = Sir amar = 'et ~~~ [cf* 

Numbers 6271 - 
54. MS. 1582, fol, Ilb, ~s manuscript, as we1 

as in several other manuscript copies of this treatise, here is 
addendm explains that the term n i g ~ n *  is in the 

a 

See also the refemces to the five stringed k j n l r t  in the 
Tiq'?u* Zohnr; Cf- I n m k o ~  of Jmislr Musical SojrrcesT kfs B, vO1. 
I: S~b iecb  in the Zohnr ... by A. Shiloah and R. Tene ,gerusalem, 
l 9 q ,  tiqqun 10 (P- 119, no. 175, 21, tiqqun 12 (p. 121, no. 178, 4 
a"d ''1, tiqqun 21 (P- 128, no* 181,21). 

61. me author probably has in mind fie equivalence 
lor = 'ud = the musical instrument par excellence, thus ariv- 
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ing at the equivalence kinndr = music (Cf. the beginrung of the 
preceding note). 

62. ?he last five words of this quotation perhaps refer to 
names of the !ecamim (such as tdeh we-yard, macarik). 

63. MS. Jerusalem 80 148, fol. 72a-b. On this treatise, see 
note 9 above. 

64. Published in part by G. Scholem in Kabbalistic 
Mmuscripts, p. 227. 

65. Averroes wrote on the connection between the animal 
soul and sounds in his Epitome ofpama Naturalis, ed. D. Blumberg. 
(Cambridge, Mass., 1954), p. 11,l. 6-9: 

The animal soul found in the living being does not deny 
action 

of nature but rather q o i c s  in the colors and sounds which nature 
produces, for they edst potentially in the animsl sad. . . 

Cf. Johanan Alemanno's view in @?y ha-cOlfirnim, Mantua- 
Biblioteca comunale, MS. ebr. 21, fol. 56a: 

At most tunes of the day which are the times of solitude, in the 
morning and in the evening, he should sit in the garden which de- 
lights the soul, which [soul] feels through the five senses that there 
exists a beauty of variety of sights-the flowers, roses, and the sight 
of the fruit-and a beauty of the variety of sounds-various songs 
with which the birds, while nesting, make pleasant melodies...in this 
manner his sensitive soul will not be sad at the beginning of soltude. 

---- 
Averroes and the living soul of Sacnr~y Sedeq. It is worth stress- 
ing the difference between Sawr2y Sedeq and Sullirn ka-'Aliyih: in 
the latter book, primarily instrumental music is discussed, and 
we may here be encountering the influence of the Sufi prac- 
tice of Sam., which was based upon instrumental music. Cf. 
Meyerovitch, Mysfiqur el pksie,  p. 83 ff. and bibliography, as 

well as F. Rosmthal, "A Judeo-Arabic work under Sufi Mu- 
ace," H U U r  15 (1940),433484, esp. p. 458469. 

66. MS. MoscowGiinzburg 607, fol. 8a. This passage 
seems to be an adaptation from M w r F y  ha$EaSofim, I, 18 (8); see 
Adler, HWCM, p. 148; see also the emendations of the seauence 
- - .  

ot this passage in Werner and Some, HUCA, 17 (194243), p. 515- 
516 and p. 525 (English transla tion). For the connection between 
music and sacrifices, see Ibn Falaquera's Sqm ha-MeFqqk; (based 
on the music epistle of the &wan al-Safa); Cf. Adler, W C M .  o. 

-- ' r  165, sentence 3. 

67. The phrase, "the harp was struck in fmnt of the altar" 
seems to be based on the Mishnaic phrase "the !ralil (flute) was 
played in hont of Ule altaq" in 'Arakin 2:3. 

68. Ed. Jerusalem, 1965, fol. 31b. It would be suwrfluous 
to point out that the connection betureen High Priest &d ecstasy 
appean as early as Philo, and from there moved on to Plotinus. - - 
lt also appears in the Zohnr. Cf. Scholem, Major Trends, p. 378, 
n.9. 

69. Ed. Koretz, 1784, fd. 50c. In the matter of the number 
of bells. there is a clear parallel between Yegd 'Olim and S4. ha- 
PeliiGh; the number thirty-two does not appear in ZeMhim 88b, 
whem 36 or 72, but not 32, bells, are spoken of. 

70. The text, still unpublished, is preserved in MS. British 
Library 749, fol. 15b. Vital himself admits that his conception of 
prophecy was influenced by Abulafia, whom he quotes (among 
others) in chapter 4. 

- .  
71. HitNedut: here the meaning is not "solitude" or "is* 

-- - 
lation," as in the usual connotations of ~ term. See M. Stein- 
&eider, MGWI, 32 (1883), 463, n. 8 and Hebraische Libersetzurlgm 
(Berlin. 1893), p. 74. The interpretation of hitbdedut as 'dumb- 

- - n s s  of the senses' also seems plausible in Pseudo Ibn-Ezra, Sqm 
ha-'A~mim (London, 1901). p. 13. 
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72. M f i i t i n  naB-rn: for the meaning of this "withdrawal," 
see 2. R Werblowsky, Joseph Karo., pp 61-62, 69. 

Notes to Chapter 3 

1. See Idel, Abraham Abrtlafia, p. 232. 

2. Ibid., p. 101. 

3. Ibid., p. 14. 

4. See A. Heschel, The Prophets (New York, 19621, pp. 
390-409. 

5. Comnmtary on the Mishnah. In froduction to Heleq, translated 
by h o l d  J. Wolf, in I. Twersky, ed. A Main~onides Re& (New 
York - Philadelphia, 19721, p. 420. 

6. Sr'fer h-Miswdf; Lo Tacaseh, no. 31. Cornpaw the re 
marks by the anonymous author of S a w  S a m y i m ,  quoted by Sc- 
holm, Kabbal istic Manuscripts, pp. 45-47: "For the prophets used 
to prophesy and their limbs would shake, and at times they 
would fall; and behold the great proof [of this in] the matter of 
the magicians, who would constantly strike [themselves] with 
a stick, until their feeling was dulled, and they would then re 
late future things [and] many of them would cry out in mighty 
voices, and this was thought by them to abstract their intellects 
from matter.'' See also R. Joseph Cikatilla, $agar$ Sedeq, fol. 7a. 

7. Ed. 2. Blumberg (Cambridge, Mass., 1961), p. 54. 
These remarks by Averroes influenced Moses Narboni's Corn- 
rnmfay to 'Guide for the Perplexed', E36 (p. 4%). and also found 
their way into Toleddf 'Adam, MS. Oxford 836, fol. 158b. Another 

version of this passage appears in Shem-Tov Falaquiera's Scfu 
ha-Ma~alat (Berlin, 1894). p. 41. 

8. MS. Paris, BN 774, fol. 158a. Compare MidrriS ha-Ne.elit11 
'a1 Rut (Zohnr gadz, p. 92b): "The Rabbis say: stom-this is the 
stom of Satan, who made turbdart the body of Job." 

9. Ezekiel 1:4. 

11. MS. Oxford 1580, fol. 163b-Ma, with omissions. 

12. Deut. 12:23. 

13. Lev. 17:11. 

14. Op. cit., n. If, fol. 162a. 

15. MS. Oxford 1582, fol. 12a. printed by Scholem in 
Kobbalistic Manuscripts, p. 25. 

16. MS. Jerusalem 80 148, fol. 64b65a. 

17. MS. Paris, BN 774, fol. 158a. 

18. MS. Oxford 1580, fol. l63b. 

19. MS. Oxford 1582, fol. 12a, and see note 15 above. 

20. Isaiah 11:2. 

21. MS. Jerusalem 8 148, fol. 66b47a. 

22. Ibid., fol. 65a. 

24. MS. Paris, BN 774, fol. 158a. 
4 
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26. We-Zot li-Yelludih, p. 16, corrected according to MS. 
New York, JTS 1887, fol. 98b. 

27. G. Sed Rajna, Commentaire sur la lifurgie quotidienne (Lei- 
den. 1974), pp. 166,168. On the symbolism of 'light' in R. Isaac 
the Blind and in the circle of S@r ha-'lyyun, see G. Scholem, Les 
Origmes., pp. 324,351 ff. 

28. The passage is published by Scholem in R B t  ha- 
Qabbnlih, pp. 143-144, and analyzed in his dele in MWGr, 78 
(1934), pp 511-512; the English translation follows that of Noah 
J. Jacobs, printed in the English version of Scholem's article, "The 
Concept of Kawim-h," pp. 172-173. 

29. PeuS ha-'Aggdot, MS. Rome - Casanatense 179, fol. 
134a; MS. Vakicican 295, fol. 107a. The passage is cited anony- 
mously by R. Menahem Recanati in PFrusB ha-T6rdh, fol. 90c, and 
from there by R. Judah Hayyat in Pkui le-Macare@t ha-'Elohut, 9%- 
96a. It is worth mentioning here another passage from Recanati, 
which appears to be a reworking of the words of R. Ezra or R 
Azriel: "When the pious men and men of deeds concentrated 
and involved themselves in the supreme secrets, they would 
imagine by the power of depiction of their thoughts [i.e., their 
visual imagination] as though those things were inscribed be- 
fore them." PFruB ha-TGrdh, fol. 37d. This passage also appears 
with minor changes in Recanati's Tawm?y hn-Miswot w. Vati- 
can 209, fol. 28a), where the auto-suggestive principle is dearly 
expressed. 

30. See R. Azriel's letter to Burgos, printed by Scholem in 
ha-Yahridut, II, p. 2.34. 

31. See Seqel ha-Qdede5, pp. 123-124, and in other passags 
in his books. See also G .  Scholem, "Colours and Their Symbol- 
ism in Jewish Tradition and Mysticism," Diugenes, 108 (1979), pp. 
84-111; 109 (1980), pp. W76. 
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32. However, R. Ariel's P h i  la-Aggdit, p. 39, we find 
a conversation between God and the one meditating, connected 
with the uncovering of secrets, but this passage is an unusual 
one in early Kabbalah. It is also interesting that here the mystic 
enters pmeditately into this situation: "and the one praying 
must see himself as if he is speaking," etc. 

33. The Sefirot are called aspaqlgyet or mar3a  (windows, 
minors); see Xshby, The Wisdom of the Zohar I, 151-152. In &an 
Sd6t of R. Moses of Kiev, fol. 51a, in a passage belonging in my 
opinion to R. Azriel, we read, "Know that Divine prophecy is 
cornpad to the apprehension of the ten SefirGt of light-" Cf. R. 
Asher ben David's P&ug gem hn-M@rig, p. 16. 

34. MS. Jerusalem 80 148, fol. 63b-64a. The passage 
was published by Scholem in Qiryaf S2@, 1 (1924). p.134, and 
translated in Major Trends, p. 150. 

35. Folio. 69b. The corrected text was published by G. 
Scholem in his article in MGWJ, 74 (1930), p. 287. 

36. I. Haushem, "La M a o d e  d'oraison Heychaste," Ori- 
entnliD Chrisfiana, 9 (1927), pp. 128-129; J. Lemaitre, Dictionaire L 
Spiritual it;, (19521, col. f 852-53. 

37. See Hausherr, op. cit., p. 128. 

38. We will dte here several examples of mystical expe 
ience connected with light. In a work entitled Macaseh Mmhi ih ,  
mblished by Scholem in his Jewish Gnosticism, p. 112, par. 22-23, 
N e  read: "R. Ishmael said: Once I heard this teaching horn R. 
Nehunyah ben ha-Kanah, I stood upon my feet and asked him 
all the names of the angels of wisdom, and from the question 
which I asked I saw a light in my heart like the days of heaven. 
R Ishmael said: Once I stood on my feet and I saw my face 
enlightened by my wisdom, and I started to interpret each and 
!very angel in every palace." In Levitim Rabba, 21:11, we read, 
'At the time that the Holy Spirit was upon him [i.e., the High 
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Priest], his face burned like torches." In Ketab Tamim by R. MOM 
Taku, ('&r Nel~~nl id ,  3 (18601, p. 881, we read "And so the sou 
of the rightwus man shines, and in every place where the righ, 
teous go, their souls shines." In SacarZy Sedeq itself, we learn of 
Moses that "When his generation [i.e., the formation of his fetus] 
was completed after forty days, the skin of his face shone (Ex. 
3-429) ... When he was weaned, it shone. [AU this] to indicate to 
you the purity of his matter, and the negation of its darkness, 
until it became, by way of analogy, like the heavenly sapphire 
like material. And our rabbis of blessed memory expounded, 
'for the skin of his face shonel-do not read '.or' (skin) but 
(Light), for the letters a"h h"r interchange; that is, the enlightened 
intellect which dwells in the light which is in the innermost part 
of the true, perfect intellect" (MS. Jerusalem 80 148, fol. 33b-34a). 
For a s w e y  of the appearance of light in mysticism, see Mircea 
Eliade, The %IY and the One (New York, 19691, pp. 19-77. The 
subjwt of the "shining" enjoyed by the body of the mystic as 
part of the mystical experience is in itself deserving of a special 
study. 

39. 't)sir 'Edrn G i i~uz ,  MS. Oxford 1580, fol. 16%. 

40. MS. Moscow-Giinzburg 775, fol. 197a, 

41. MS. Paris, BN 840, fol. 46a. On the problem of con- 
centration (Iiitb6deduf) in R. Shem Tov, see Idel, "it Hitb6dedut as 
Concentration," Studies,, essay W, pp. 59-60. 

42. Idel, ?We Do Not Have." 

43, Lam. 3:28. 

44. p. 69b. The connection between vocalization and 
lights already appears in Berit Menuhih. 

45. A. J. Deikmanm, "Deautomatization and the Mystic 
Experience," in Altered States of Consciolu~~rss, ed. Ch. T. Tart (New 

46. Heinrich Zimmer, "On the Signihcance of the Indian 
Tantric Yoga," in Spiritual Disciplines; Papers from the Eranos Yearbwks, 
ed. J. Campbell (New York, 1960). p. 51. 

47. We-Zot li-Yehu&-hih, p. 16, corrected according to MS. 
New York, JTS 1887, and MS. Cambridge Add. 644. 

48. See Idel, Abraham Abulafra, pp. 95-96. 

49. See the sources collected by Heschel, Theology of Anrier~ t 
ludaism, II, pp. 267-268. 

! 

I 
50. L. Ginzberg, Legmds of fhe Jews (Philadelphia, 19-46), 

! vol. VI, p. 36, n. 201; Werblowsky, Joseph Koro., p. 269, n. 2. 

i 51. Ex. 19:19. 

52. See the long version of his comrnentaly to Ex. 19:20: 

Know that man's soul is supernal and honorable, and that it comes 
from the intermediate wodd, and the body is fmm the lowly wodd, 
and nothing speaks in the lowly world but man himself, and man 
also hears, for that which speaks to him, he wishes to understand 
what is in his heart, and the intellehlal person camot create any 
language, but only that which is known to him ... And behold, when 
man speaks to man in human matters and in the language which he 
unders tan&, he wiU surely understand his words. 

In his commentary to Gen. 1:26, Ibn Ezra writes: 

And after we knew that the Torah spoke in human language, for the 
one who speaks is man, and likewise the one who hears is man, and 
a man cannot speak things to one who is higher than himself or Iower 
than himself, but only by way of "the image of man." 

I 

I See also his commentary to Daniel 1011, and YesM Moraa, 
where the saying "the one who speaks is human and the one 
who h e m  is human," is repeatedI Cf. G. Vajda, Iuda Den Nissinl I Md*i (Paris, 195441). p 140, note 1; C Sirat, ks ? h i o k  ~ C S  



384 Notes to Chapter 3 Language, Torah, and Hmneneutics in Abulaja 
385 

53. MS. Oxford 1580, fol. 12a. In S i h q  Tirih, Abulafia 
alludes to th is  idea without detailing his intention (MS. Pads, 
BN 774, fol. 140a). 

And it is likewise said (Num 10:87), "And he heard the voice sped- 
ing to him," which they translated as rnitmlel, lrke mifdabbt*, i.e., in 
the reflexive case- This is likewise the secret of (Num. 126) "in a 
vision I will make myself known to him," and also of (&ek. 22) 
"I will hear the one speaking to me" Likewise, "Moses spoke and 
God m e d  him with a voice" (Ex. 1 9  19) which they interpreted, 
"in the voice of Moses." And this is a wondrous and hidden w t  
among us. 

Abulafia attempt4 to rely upon the words of Maimonides 
in Guide., ll: 33, where the latter quoted the Mekilta: "(Moses) 
would repeat to them every commandment as he heard it ... and 
Moses was the one who heard the things and related thea" 
It is worth comparing the end of the passage from ' 0 ~ r  'Edm 
Ganuz with the expression "in the midst of the bush he d m  
not eat," which appears in the poem, 'Im te@& m i - h ;  see idel, 
Abrnhnm Abulafnr, p. 33; on the bush as a symbol for "within: see 
Abraham Bibago, Derek 'Emunrih, a, 3, p. 45c; JJI, 7, p. 74 b; m5, 
fol. 97a, and see R Nathan ben Avigdor, MS. Oxford 1643, fol. 
12a-b. 

54. The expression, "YHWH Male'' also alludes to man's 
act of speaking, rather than to God's. The term "YHWH male" 
meam Yod He Wa He = 45 = Adam (man). Were the intentim 
to convey the idea that God was speaking, one would use the 
conventional grm~pia of the formula YH m l e  = 86 = 'Elohim. 

56. Compare the reaction of John of the Cross, who said 
of a nrm who thought that she was speaking with God, "she 
only spoke with herself." Quoted from W. R. Inge, Mysticism lrnd 

Re1 igion (London, 19691, p. 35. 

57. Maftiah ha-~o~rndt,  MS. Moscow 133, fol. 6b; MS. 
Pama 141, fol. 7a-7b. 

58. MS. Jerusalem 80 148, fol. 65a. Compare the remarks 
of R. Ezra in P&uS ha-Aggadif (MS. Vatican 295, fol. 107a) concern- 
ing the prophets: "And they were saying the things as if they 
had received them from above, and as if a person had placed 
the words in his mouth, and hey would say them against their 
will." See also R. Isaac of Acre's m a r k s  cited below, alluded 
to in note 99. 

59. MS. Jerusalem 80 148, fol. 66b. It is worth mentioning 
a similar approach which appears in R. Judah ben Nissim ibn 
Malka, according to which the speech horn "the bush originates 
in Moses himself; this is based upon the gernapia, ha-Sneh (the 
bush) = 120, which was the number of years that Moses lived. 
R Judah interprets the verse in Zach. 4:l in a similar manner, 
referring to "the angel who spoke to me", in the sense of "from 
within me." See G. Vajda, "La Doctrine Astrologique de Juda 
ben Nisim ibn Malka," Homenqie a Millas Vallicmvl (1956), vol. 2, 
p. 492, 11.14. In the Abbreviated Hebrew Version of R. Judah 
~bn M W s  Writings (Ramat Gan, 1974), p. 31 and p. 41 [Hebr.J 
ke also notes 51.52 above. On the connections between R. Isaac 
f Acre and R. Judah ben Nissim, see Vajda's abovementioned 
article, and note 129 below. 

60. Printed by Sdrolem in Qjyat Sfer, 31 (1956). p. 393. 

61. Viha, 1886, p. 60a-b (Ch. 351, $scar ha-NebuGh; also 
ated in R. Abaham Azulai, F e e d  ie-A@iihirn (LVOV, 1863), ' E p  
kQm.; Nahar 19, p. 51a. 

62. The understanding of the embodiment of the spiritual 
voice within the corporeal voice for purposes of revelation is re- 
lated to a commonly held concept in the theosophical Kabbalah, 
holding that every descent-for example. that of the angel- 
entails its embodiment in a corporeaI garment. 
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43, 11. Samuel 232. 

@. See G. Scholem, "R. Elijah ha-Kohen ha-Itamari and 
Sabbatianism," Alexander Marx J~dbilee Volume (New York, 19501, 
Hebr. Section, p. 467. Compare the explanation given by R 
Aviel of Gerona, of pmphwy as the outcome of "strength of the 
soul." 

65, For the connection between prophecy and "greatness 
of soul," see R Azriel of Gerona's letter to the city of Burg%, 
published by Scholem, Madn.9 h-Ynllridut, 11,239: "in the dreams 
of the soul and its strengthening.'" 

66. Salomon Pines, "Le Sqer hd-Tarnnr et les Maggidinl des 
Kabbalistes." Homrnages a Georges Vajda, ed. G. Nahon -Touati 
(Louvain, 19801, pp. 337-345. 

67. See Schatz-Uffmheimer, Quietisfic Elements, pp. 119- 
121. 

68. MS. Oxford 1582, fol. 62a. 

69. Job 33:14. 

70. Ex. 20:22. 

71. ntid., fol. 56b. Compare the remarks appearing in 
MS. Jerusalem 8 1303, fol. 5a, which belong, in my opinion, to 
Abdafia: 

And know that the Kabbdist receives, that God says to a man, "Re 
ceive Me and I will receive you," as it is said (Deut. 26:17,18}: 
"Thou hast avouched [lit., spoken for1 the Lord ... And the Lord hath 
avouched kt.: spoken for] you," and therefore it says (Ex. 20:21), 
"In every place where I shall cause my name to be mentioned 1 wiil 
ga to you and b l s s  you" ... and it says to you that if you remember 
My Name for My honor, I have already remembered your name for 

73. MS. New York, )TS 1801, fol. 9a, corrected accord- 
ing to MS. British Library 749, fol. 12a-12b. Abulafia's words 
were copied in the last part of Sacor$ QeduGh, which has not 
yet been printed, under the name flayyiy ha- '0 lh  ha-Ba., but they 
are essentially a comted version of Sifer ha-Heieq. See also Ab- 
ulafia's remarks in Haw* h n - ' ~ ~ m  ha-Ba., MS. Oxford 1582, fol. 
Ma, "Hold your head evenly, as if it were on the balance-pans 
of a scale, in the manner in which you would speak with a man 
who was as tall as yourself, evenly, face to face." 

74. ibid., fol. 9b, corrected on the basis of MS. British 
Library 749, fol. 12b. Abulafia plays on the similarity between 
tenuca71 (motion) and caniah (response). 

75. Ihid., 9b-10a. comted according to ibid., fol. 12b. The 
appearance of the Glory (kibod), as an intermediary witnessing 
the force of speech, already appears in R. Saadyah Gaon, in 
'Emunct we-Deed, Sec. II, Ch. 10, etc. On the Glory as having a 
human shape, see A. Altmann, "Saadya's Theory of Revelation." 
Saadia Studies, ed. E. Rosenthal (Manchester, 19431, p. 20. 

76. Abulafi, pp. 232-233, and see also our remarks con- 
:eming this passage in Abraham Abulafra, p. 169. 

78. The reading melis appears in MS. British Library 749, 
while that of ern?+ in MS. New York. 

79. MS. Oxford 1582, fol. 18b. 

81. Guide for the Perplexed, m51. On the background to 
his idea, see I. Goldziher, Kitab macani al-nafs (Berlin, 1907), pp. 
141-142. 

your honor. 

72. Ex. 20:21. 
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82. Tegubit Dunng ha-lewi ben Labrot .a1 Rasa'g (Breslau, I%), 
1415; R. Abraham ibn Ezra in his Commentary to Psalms 30:13; 
103:l; and R. David m i ' s  Con~mrntay to these and many other 
verses. In Sitrrj  Tarih, MS. Paris, BN 774, fol. 163b, Abdafia 
write explicitly that "Man alone of all that which is generated 
and cormpted possesses the human form which is divided into 
two portions, and receives influx from two sides, which are 
called Sfapfa. (influx) and the glory of God." This refers to the 
human intellect, which is called both "influx" and the "'Glory of 
Gad." 

83. MS. Oxford 1582, fol. 56b. 

84. Ibid., fol. 4b-5a. In ' o r  ha-Sekel (MS. Vatican 233, fol. 
127b), we learn similar things: "And because man is composed 
of many powers, it is necessary that he see the idw in his 
intellect, and that vision is called by the name Intellectual Ap- 
prehension. And the influx will M e r  jump to the imagination, 
and require that the imagination apprehend that which is in its 
nature to apprehend, and see in the image of corporeality imag- 
ined as spirituality combined with it; and that force will be called 
Man or Angel or the like." In SEfcr hn-yekq, MS. New York, ITS 
1801, fol. 35b, it states, "For every inner speech is none 0th~ 
than a picture alone, and that is the picture which is common to 
the intellect and the imagination. Therefore, when the soul s e e  
the forms which are below it, it immediately sees itself depicted 
therein." Compare the words of R. Baruch Togami, Abulafia, p. 
232: "the Divine element . .. is in you, which is the intellect that 

$8. See the references in G. Scholem, Von den mystis- 
c h  Gestalt dm Gottheit (Zurich, 1962), pp. 307-308, notes 12-18; 

' Meyerovitch, Mystique et Pdsie,  pp. 284-286. 

89. MS. Oxford 574, fol. 13b. Cf. Scholem, in his above- 
mentioned book, p. 309, n. 20; and Dan, Tlrc Esoteric Tlteology, p. 
224-225, esp. note 8. 

90. Num. 12:8. 
i 1 91. Job 416. 

92. This text is a corrected version by R M o m  of Bwgos, 
whom Abulafia considered among his disciples, of the saying 
of R. Isaac ha-Kohen, his teacher. See Scholem, "R. Moses of 
Burgos, the disciple of R. Isaac" [Hebr], Tarbiz, 5 (19341, pp. 191- 
192; MadacQ ha-Y~hidut II, p. 92. The passage also influenced 
R Meir ibn Gabbai, who quots it verbatim in LAbMaf ha-QdeL 
See G. Scholem, "Eine Kabbalistische Erkllrung der Prophetie," 
MG WJ, 74 (1930), pp. 289-290. 

93. R. Judah ibn M a h ,  Kitab Uns we-Tufiir, ed. Vajda 
(RamatGan, 19741, pp. 22-23, and p. 26. Ibn Malka wrote his 
works in the middle of the thirteenth centuryI and not in the 
fourteenth century; see note 60 above. 

94. A similar idea appears in the anonymous P h g  ka- 
TflGt, which is close to both Abulafia and to Ibn Malka, which 
shall discuss at length elsewhere. 

flows upon the soul." 
- 

95- fol- 69b. Comted by Scholem according to MS. 
85. N m .  126. Oxford 1655, and printed the above-mentioned article (note 
86. 'Edi = Ha,,ok; Sadday = Me!atmn. %e R. Eleazar of 

921, p. 287. 

Worms' . 'Eser Haw@&, MS. Miinchen 143, f ~ l .  220a- 
(dream) = Tdj = Hun@ = $4. The definition of E n ~ h  as "Abless" 96. On the identity of R. Nathan, see idel, " n e  world of 

the hagination." pp. 175-176. 
in Midrashic literature. 

97. Genesis Rabba 27:l. 
87. MS. Oxford 1582, fol. 4b-5a- 
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98* MS. Oxford 1582, fol. 50a. 

99. See note 95 above. In SacarEy Sedeq, MS. Jerusalem 80 
148, fol. 73b-74a, there again appears information concerning : 
the appearance of the form without any connection to s p d .  
On concentration in the book Sedeq, see Idel, "Hitbdedut 

as Concentration," p. 45. I: 

100. MS. Moscow-Giinzburg 775, fol. 162b-163a. A pas- : 

sage from this treatise is quoted in the name of a "sage" in %itin 
SMot, fol. 69b. as noted by Scholem in his above-mentioned book 

I 
! 

(note 88), p. 307, n. 11. See also Gottlieb, Sttidies., p. 247. i 
101. MS. Vatican 233, fol. 126a-b. 

102. fol. 12%. 

103. In 'Osnr Hayyim, MS. Moscow-Giinzburg 775, foL 
222a, there appears a passage with a similiar problematic: "How- 
ever, I knew with a clear knowledge that the hand which I had 
grasped and kissed was certainly his (i.e., Meptron's) hand, and 
I saw myself within the seaet of the encompassing totality." 
R. Isaac of Acre saw himself inside the Active Intellect, which 
served as a kind of mirror to the mystic. 

104. See Hayyt?y ha-'Srlim ha-Bas, MS. Oxford 1582, fol. 79b; 
Idel, Abraham Abulafia, pp. 40445 .  

105. MS. Paris, BN 727, fol, 158a-b. 

106. I t  is reasonable to assume that the development of 1 - -  - 

the process of enlightenment from thought to wisdom and un- 
derstanding, which appears twice in the text, is an interpretation 
by the 'lyyun circle of the order of devolution of the Sefirot- 
thouaht is Keter, followed by Wisdom (Ho!cmdhih) and Understand- 

V 

ing (Bind1)-in Sefirotic Kabbalah. 
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107. This number alludes to the parallel between the 22 

letters and the people; see also the passage from SYm fer-'at, p. 
83, to be discussed at length below in sec. 6.  

108. I Sam. 10:6. 

109. MS. Paris, BN 774, fol. 159b. 

110. St$. Yqirih 5:2. 

111. See also Idel, Abraham Abulqk, pp. 101-102. 

112. Compare Sgm hn-Mdis, MS. Rome - Angelica 38, fol. 
lab, in the passage to be discussed below. 

113. Fol. 55a. 

114. Wertheimer's Bat$ MidriGf ,  It, p. 396, Version B. The 
passage from the midrash is not analyzed by S. Lieberman in his 
article in Grek  in J m ' s h  Palestine (New York, 19421, pp. 185-191. 
See also R. David ibn Avi Zimra, Mi@ Dmid (Munkasz, 19121, 
p. 49b, and below, n. 247. * 1 

115. Ezek. 9:4. 

116. MS. Rome, Angelica 38, 12a-b; MS. Miinchen 285, 
fol. 15a. 

117. MS. Paris 774, fol. 166a, and see also fol. 166b. 
The passage is based upon the following gemofria: Adam and 
Eve (Adam we-@awh) = 70 = my father and mother ( vb i  we-wni = 
blood and ink (darn we-dy@. And ink (we-dyo) = 26 = YHWH. Tav 
dam (sign of blwd) = demuf (image) = n n f i  (your soul) = hif~77 

(magician) = kGifirn (magic) = jop dam (spiller of blood) = 450. 
See also below, n. 172, and Cf. ' o r  ha-Setel . MS. Vatican 233, fol. 
79a. 

118. MS. Vatican 233, fol. 125a. 
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119. Isa. 25:8. 

120. MS. British Library 749, fol. 12b; MS. New York - 
JTS 1801. 

121. Dan, Studies., p. 119. Joshua ben Nun gained under- 
standing of the Divine will by means of a vision, as "the name of 
four letters changes and turns about in various different ways ... 
and likewise the name of God in its letters resembles the angels 
and the prophets in many forms and brilliances and has the l i k e  
ness of human appearance." In S S f u  ha-Ne'elirn, MS. Paris, BN 
817, fol. 75b, we read: 

There is no prophet in the world who is able to tell of the various 
h d s  of Gloria and levels which are witl-rin Him [i.e., within the 
Glory of the throne]; even that prophet, peace upon h m  (i.e., Ezekiel], 
who saw the Glory which was upon the thmne, saw n o h g  but 
the resemblance of the electrum, as is stated there explicitly; and this 
great glory was placed upon the throne of glary in order that His great 
Name ntight be placed upon it. and by it a number of prophets, and 
that it be revealed to his pious ones, to each according to his level, SQ 

that they not look at the splendor and majesty which is in the essence 
of His Unity. . . And when the Holy One, blesed be He, said in his 
thought, "Let there be light" ... "Let there be a firmament"... and 
so on, Hi great Name, which is in accordance with His Glory, was 
immediately revealed in that same word and creature. And this is 
[the meaning ofl, "And God said Let there be light ... a firmament, 
etc.," and subsequently "God made the firmament," ek. The Holy 
One, blessed be He, says it in His thought, and the honorable Name 
performs it. 

In Sifer Sirmi, fol. 34d (Yltr~), it states: "For His g ~ t  
Name, which is the &kin&, descended upon Sinai and dwelled 
upon it in fire, and the Honorable Name speaks with Mom 
and Israel, 'Hear the Name of God,' which is unique within the 
fire.'" A parallel to the description of the Divine Name in S$m ha- 
Ndpn, and to a certain extent to that in 5i.k ha-Necelrim is found in 
Avicenna's Commmtay to M'nrga Name, in which the prophet sees 
the expression, "There is no God but Allah," inscribed upon a 
crown of light on the forehead of the supernal angel. As noted 

by Henri Corbin, this expression is the supreme Name of God; 
see his article, "Epiphanie Divine et Naissance Spirituelle dam 
la Gnose Isma&lienne," Eranos Jahrbuch, 23 (1954). p. 176, n. 69. 

122. Dan, ibid., p. 120: "The King of Glory is the name of 
four letters"; and Cf. n. 79 there, and Dan, The Esoteric Thwiogy, 
p. 223. 

223. Num. 128. 

124. 'IS 'Adam, MS. Rome - Angelica 38, fol. la; MS. 
Miinchen 285, fol. 18b. The gonatriyfit in this passage are: YHWH 
= 26 = &&u = @zeh (visionary); we-tern unat YHWH yibit (he shall 
gaze upon the image of God) = 960 = k-Grn YHWH yabit (where 
the final mem equals 600). In the swtion preceding this pas- 
sage cited from Y 'Adam, Abulafia concerns himself with a sim- 
ilar matter: Adonai = 65 = ha-mallrizeh (the vision) = ba-nabi (by a 
p~ophett)~ 

125. In his Commoltn y on the Torah, Ex. 33 (Olavell ed., vol. 
2, p. 346), R. Bahye ben Asher wrote, "that Moses comp~hended 
the Ineffable Name through the Divine Glory which came in a 
cloud. 'And He stood there with him.' [Ex. 34:5] Who stood I with him there? The Glnly wMch is called Name ... And the 

I Glory is h o r n  by the name YH." R. Bahya may have known 
of the view of the Ashkenazic Hassidism, and realized the great 
memblance b&een his own view and that of Scfer ha-Na@n, 

I quoted above in note 121. 

I1 126. MS. Oxford 1582, fol. 59a-b. 

I 127. Ex. 19:18. 

128. Clear allusions to th is  appear in the passage in the 
Im of grmarrin: we-h-har (and the mountain) = 216 = y o  = 
feburih (might), which is an allusion to the seventy-two letters 
m e .  him h r  qdG ga&a (there is the high holy mountain) = 912 
= $& ha-mefirfig (the Ineffable Name). In S a ~ a r q  Sedeq, Abulafia's 

1. 
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disciple speaks about a situation in which "I set out to take up 
the Great name of God, consisting of seventy-two names, per- 
muting and combining it. But when I had done this for a Little 
while, behold, the letters took on in my eyes the shape of p a t  
mountains." The parallel between the letters large as mountains 
and the passage from Abulafia is striking, for which reason one 
may assume that the letters of which Abulafia speaks are also 
those of the name of seventy-two letters. It is worth mention- 
ing the words of the anonymous author of PeuS ha-TefillM, who 
was close to Abulafia, who writes, "Know that every one of the 
letters of the aleph-bet contains a great principle and a hidden 
reason, and it is a great mountain which we are p~vented from 
climbing" (MS. Paris, BN 848, fol. la). The mountain appears in 
other mystical systems as well as an image for the pinnacle of 
apprehension; see the study by R C .  Zaehner, "Standing on the 
Peak," Studies in Mysticism and Religion Presented to Gershom Schalm 
(Jerusalem, 1967), pp. 381-387. The ascent to the mountain is 
interpreted in Fay$ NefeS as an allusion to spiritual ascent--that 
is, to "prophecy"; in MS. Miinchen 408, fol. 7b-8a, we read: 

The makker of the name of ascent is homonornous, as in their saying. 
"Moses ascended to God," this concerns the third matter, which is 
combined with their [allusion] also to the ascent to the tip of the 
mountain, upon which there dewended the "created light." T h e  
two matters assist us [to understand] all similar matters, and they 
are [the terms] "place" [r tr iq~5rn]  and "ascent" I.aliydr] that, after they 
come to the matter of ''man," the two of them are not impossible 
by any means; for Moses ascended to the mountain, and he alsa 
ascended to the Divine level. That ascent is combined with a revealed 
matter, and with a matter which is hidden; the revealed [matter] is 
the ascent af the mountain, and the hidden [aspect] is the level of 
prophecy. 

129. MS. Miinchen 10, fol. 133b. Note the comparison 
of the giving of the Torah to "the seekers of the kiss" on M t  
Gerizim, in Sqer ha-Malnrd, MS. Oxford 1649, fol. 204a. 

130. Ex. 19:20, 

Language, Torah, and Hennmeuf ics in Abulafra 
395 

131. In Sqm ha-Hafarah, MS. Rome 38, fol. 35a, Monte Bar- 
bara = 525 = hizzEq ha-qiidt (strong the hard) = nzacaseh nes (an act 
of miracle) = h k - q  ha-neiimh (he strengthened the breath) = we- 
him-q ha-negm-h (and he strengthened the soul) = jem h-netelam 
(the hidden Name) = S h  ha-Mqim (the Name of retribution). 
h-qes (the Name of the end) = 535 = ha-ntagqq (the gazer); lzaiiii 
(the sixth) = 615 = ha-Ceqm (the falsehood); ha-dintyfin (the imagina- 
tion) = 115 = monli = 'Azozd = ha-mini ([of the species] = h a - y m n i  
(the right hand on); Saqramento = Scqer (falsehood) + Monte, i.e., 
falsehood and imagination. The passage makes use of the Italian 
words, Monte, alto, Sacramento, and mmto (lie). 

133. An identification of the mountain with the human 
intellect appears in Narboni's Pffui Iro-Moreh: "And the limitation 
he mentioned which exists to the human intellect alluded to 
that which God commanded Moses, 'you shall fence about the 
mountain'." [Ex. 19:12 (sic!)] See Moshe Narboni, ed. Maurice R. 
Hayoun (Tiibingen, 19861, pp. 51, 139. 

134. MS. Rome, AngeIica 38, fol. 35a. 

135. Ex. 25:lB. 

136. On the gpmotriy6t in this passage, see Idel, Abraham 
Abulnfia, pp. 101-102, and n. 126. 

137. MS. Oxford 1580, fol. 37b. One should take note 
that the letters of the Ineffable Name a= inscribed upon the 
heart already in the Merk&ah literature and in that of Ashkenaz - - 
Hassidism. Sqm ha-Hegeq, sec. 26, says, "That the= is inscribed 
upon His heart the name by which he shows to the prophets the 
?+-tin&." Is this a development of the idea of the 72 names 
.. - 

appears in the text published by ddberg in Enoch I i I .  p. , 
pp. 160-161? 

. - 

I "written upon the heart of the Holy One, blessed be He," which 

- I-v and 
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138. MS. Paris, BN 774, fol. 156a. On fol. 166a of this 
work, Abdafia S U @ ~  the numerological basis for this state 
ment. "Blood and ink and the latter indicates this name -YHWH. 
The first indicates the composed structure of this name, which is 
called, when it is pronounced: Yod He Wmu He." Dam @Id) = 44 
= Yod He Wmo HE, while dyo (ink) = 26 = YHWH. See 't)r ha-S&l, 
MS. Vatican 233, fol. 79a. In Gm Nacul, MS. Miinchen 58, fol. 
328a, it states: 

When the Name, whose secret is in blood and ink, began to move 
within him, and he will feel it, as one who lolows khe place of a stone 
which is within him he will &en h o w  that the knowledge of the 
Name acted in him, and it began to move him from potentiality to 
actuality. 

R Isaac of Acre follows Abulafia's path, in a passage 
which has ben preserved in MS. Sasson 919, p. 209: 

Blwd is the secret of the Unique Name in plme reading, as follow% 
Yod He Waw He, and i 6  literal meaning is without the plme (nm- 
ber) ... which b "and ink:' Therefore. the secret of the Ineffable Name 
is blood and ink. The blood alludes to the secret of the sacrifices and 
the prayers, while ink is like the writing of the Torah in ink u p  a 
book. 

139. MS. Miinchen 10, fol. 158b-159a 

140. According to S d u d  Mystical Dimmsions of Wmn, 
p. 44. 

141. MS. New York, 1801, fol. 8a. 

142. MS. Moscow, Giiruburg 775, fol. 130a. 

143. See G. Sdtolem, "R. Elijah ha-Kohm of Is& and 
Sabbatianisrn," Alexandn Marx Jubilee Vol urn (New York, 1950). 
Hebrew Section, pp. 464470, and note 46. Compare above the 
texts which I have cited concerning the pronunciation of he 
letters in R. Hayyim Wtal; cf. Rashi on Yima 73a. 

Language, Tmuh, and Hemmeutics in Abdq?a 397 
144. See his commentary to Ex. 28:30 and on YCma 73a, 

and see also Ragbarn [ R  Solomon b. Meir] on Ex. 28:30, and 
Targum Jonathan on this verse. 

145. See P6mf Bacal ha-Turim, ed. Jacob Reinitz ( h a i  
Barak, 1974), p. 190-191. The gemnpia d m  not work out prop 
erly; evidently, the corred reading is Jem bm Si&m u-sbtaim (the 
name of seventy-two). In his P h s i  hn-~infh.  , fol. 51a. R. Menahern Recanati states, "And I found it said in the m e  of 
R. Eliezer [i.e, R Eleazar of Wonns], of blessed memory, that 
[the phrase] .et hpaurim we-ha-hmmh (the 'Urim and liirnmim ) 
is equal in gematria to 'the name of seventy-hvo letters.' " This 
version likewise appears in an anonymous Kabbalistic commen- 
tary in MS. New York, ]TS 2203, foL 208a: "And R Eliezer of 
Wormiza lie. W m ]  said that "the Zrriin and TurnmM" equal in 
gemagematria 'the name of seventy-two.' " In CdIecfanaea of R. Johanan 
b a n n o ,  MS. Oxford 2234, fol. 150, it states: 

"The 'Llrim and Tummim." The Ineffable Name was placed on the 
breast plate by which the high priest would direct his thoughts, and 
in the name called 'U* the letters would be lit up, while in the 
name called Turnmim he would combine the letters and bring them 
dose x, that the high priest wodd not make any error in them, as 
they were scattered." 

146. MS. Oxford 123, fol. 71a-b. Certain magical sub- 
je& are discussed in MS. Ambrosiana 62/7 in the name of R. 
Meshdam the Saducee, as attested by G. Scholern in Qiyat  S@, 
11 (1933/34), p. 189. Possibly the tern Smfari (i.e., the French) 
was compted to SedGqf (the Saducee). 

147. See his short commentary to Ex. 28:30, m d  the 
remarks by R Joseph ben Eliezer Tuv-Elem, Sa/nnl Pacanah (Cra- 
mw, 1912). pp. 285-286. R. David Kokhavi htes the opinion in 
the m e  of the aggiidih, stating that concentration upon the ' U r k  
and Tummk is similar to an act of astrology; see Mi@ Dawid, 
hlS. Moscow 234, fol. 175a. 
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148. MS. Paris, EN 853, fol. 56b-57a. 

149. Yoma 73b. 

150. Hagiggah 12a. 

151. ?hat is, on Sundays and Wednesdays- 

152. Num. 6125. 

153. See also Idel, "Types of Redemptive Activity," p. 261, 
n, 40. 

154, Sitre TGriih, MS. Paris, BN 774. fol. 15%. Compare 
Gan nacul, MS. Miinchen 58, fol. 321b-322a: 

The form of the letters, dspite being flat, tend sornewht toward 
convexity, wWe the fwnn of the eyes is convex, so that when aw 
receives power horn the l e t t e~  in which their fom protrudes, it is 
very thick and coarse. as in the matter of 'Judah will ascendf-4e.. 
in the semt  of the Urim and the Tummim-and it is pichued in thc 
eyes of his head, and the letters illuminate the ey- in their being 
sunken into them, and fmm there the power g o e  over to the heart 
and is sunk wittun it, standing out; and the heart receivs it and 
cnmoletes with them ib actions, and moves from potentia into actua -- 

in attaining this hidden wonder. 

Abulafia portrays here the process of enlightenment, 
which begins in feeling-the perception of the convex form of 
the letters by the eyes--& concludes in the understanding of 
their meaning in the heart, i.e., the sunkenf concave shape. The 
two stages are apparently paralleled by the aspects of the 'UM 
and Trrrnrnb~ as enlightening and completing On the question 
of the concave and convex shapes in connection with the 'Urin 
and Tumrnim, see the opinion of the author of Sacor3 Sedeq, set 

7, who saesses more strongly the prophetic element and less r 
the element of compulsion. 

155. me image of the 'Urim as "enlightening" and thf 
T-.----, uromaletingm is based up011 Y C m  73b. Them the 'U* 
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we identified with the 'Aspqlaryih hn-memih (the "clear crystal") 
n d  the T m i n  with the 'Aspaqllarydh ge-aenih rnearrdh (the "unclear 
aystal"). One must take note here of the identity drawn by 
R Elnathan ben Moshe between the "Clear Crystal" and the 
InteUectf on the one hand, and the "Unclear Crystal" and the 
Imagination, on the other. In his work, ' E ~ ~ T I  S ~ p p i r ,  he states 
(%IS. Paris, BN 727, fol. 2%): 

And there is a known man within whom there comes to dwell the 
intellect and the imagination, called the angel and h e  cherub. These 
are the cherubim which are visible and stand on she two ends of the 
ark-cover (knp6nl), and they both shine like sapphire, each in its time, 
according to its level. For most prophets prophesy by the power of 
imagination, which is the "Unclear Cqmal" [corresponding to] the 
pillar of fire by night, from which the fire is borrowed, as in the verse 
(Ex. 13:22) "the pillar of cloud will not depart by day. nor the pillar of 
fire by night." The word yornmim @(by day) does not appear anywhere 
in Scripture but when the sun is upon the earth, and therefore if the 
sun rises ihe stars disappear. And the paar of fire by night is the 
image of his Name, and it is against the gaze of the sun. These two 
pillars served in the wildmess for forty years, to protect them from 
all the corporeal events. . . 

But not so Moses our teacher, of blssed memory who prophesied 
in the "Clear Crystal," which is called the seraphic light and daily 
Intellect-and it is this that is meant by, ''mouth to mouth I spoke 
with him-without distinction and without making use of the power 
of hapat ion ,  which is the attribute of judgment. nis is the dis- 
tingushed level of the man of God, arid this is the daily and light 
intellect, the light of which is above the heads of the matures in- 
W b e d  Iike in the vision, "and upon the image on the throne was 
an image hke that of a man," to whom he cleaved and by whom he 
ascended. And the prophets who came after hun proph~ied by the 
"Unclear Crystal," and that is the imagination of night-time, [which 
is] dark, like the light of the sun upon the moon, to receive light 
from the sparks, and from the flame of his warmth to warm horn 
its extreme cold, like the warmth of the heart which is extreme in its 
simplicity, to extinguish the extreme cold of the spleen. 

156. The connection between 'Urim and Turnrnin~, the In- 
hble Name, and the faculty of the imagination, appears later 
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in R. Hasdai Cmcas. See S. Urbach, The Philosophical Dochim 4 
R. gashi Cmcas [Hebr.] (Jerusalem, 19611, p. 271. 

157. MS. Paris, BN 777, p. 48. Compare Sgm ha-Zohr D, 
230a-b . 

1%. Ezek. 1~26; see also Idel, Kabbalah: New Pnspecsim 
Ch. N, notes 26,43. 

159. MS. Paris, BN 777, p. 49. 

160. In Sitrty Tirih,  MS. Paris, BN 774, fol. 165a: " k t  
snow is the darkness alone, and all the prophets gazed upon 
it and saw it and understood, for it is the 'Unclear crystal.' " 
The reference here is toward the supernal matter; see also Hqy$ 
ha-Nqfeij, MS. Miinchen 408, fol. 50b-51a. In eqty2-y hn-'obim ha- 
Bal, MS. Oxford 1582. fol. 69a-b, Abulafia explicitly identifies 
the 'Urim and Turnrnitn with the luminaries. "'Urim we-Tumim, and 
they are the 'Urim and Turnmim, which are in the h g e  of the 
Luminaes, whidr enlighten in mth." There is an allusion here 
both to the sun and moon, i.e.. the external 'llrim and Tummim, 
as well as to the intellect and imaghtim, which are the inner -- 
'Llrim and Turnma, enlightening the truth. 

161. MS. Jerusalem 8 148, foL 73b-74a, translated by 
Scholem in Mujor Trmds, p. 155. and n. 112. 

162. Y i m  7ab; JT, Yoma 79. Compm R David ber 
Zimra's remark in M3gen Diwid (Munkascz, 1912). ful. 18d-19a: 

Here I see fit to inform you in brief of the matter of the w& ar* 

TurnmFrr: when he 1i.e.. the high priest] would ash [a questimI, th 
letters of his answer wodd shine before him. But you still need t 
know how this was, for letters which are not divided into word 
are subject m many different f o m  and various interpretations, as I 

very dear. But the matter is that one of the Holy Nme~ known b 

the priest was resting in the folds of the breastplate, and the +t 
would direct his conxiousness rmd thought and intention toward 
that name and conenhate upon it, and was clothed in ihe Holy SpiF* 
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through that same name, and would imagine in his consciousness 
the interpretatian af those lettm which shone before him, and there 
would c h g  to his thought the combination of the letters of h e  answer 
to his question, in a m m e r  analogous to prophecy. 

See on this passage Idel, "Hitbdedur as Concentration," 
pp. 67-68. 

163. MS. Jerusalem 80 148, fol. 75a-b, and see note 157 
above. 

164. The tern sur& to.arit refers to a form perceived in the 
imagination. In Sacnrt?y Sedeq, MS. Jerusalem 80 148, fol. 77a, we 
read, is a second form present in the second conception, 
that is, the power of the imagination, and these are the imag- 
hed forms, perceived by the senses after they disappear h m  it 
Uuough the invention of the power of the imagination." 

165. MS. Rome, Angelica 38, fol. 13b-14b; MS. Miinchen 
285,fol. 156a-16a, and compare Ahfliah h-@ohnot, MS. Moscow 
133, n. 19b. 

166. Ezek. 1:28. 

167. Bid. 

168. Compare '&r 'Eden Ginuz, MS. Oxford 1580, fol. 
234L7, 

. . . for no sage in the world could mod in a book [all] &ose things 
which he imagined in his heart, and he also would be unable to 
utter them, for the writing would be insufficient even to describe the 
bodis; and the evidence [for this] is that a man is unable to describe 
in writing a n y k g  which is spherical, but in ib place he may draw 
a circle, and say in the book that this is an allusion and sign for a 
sphere. 

169. On the cosmic axis [teli) and its identity with the 
bar or axis of the world, see L Epstein, Mi-Qdmoniyot ha-Yehudim 
Qausalem, 1953), pp. 191-194. It is worth citing here the corn- 



of the author of Ner 'Elohirn concerning this axis in MS. 
ten 10, fol. 130a: 

The southern point of the world, there is the Prince of the Presence, 
for there is the head of the axis; and the north is its tail, and there is 
the Prince of the Back Part, and the appointed [angels] are Melapon 
and Sandalphon, or say Michael and Gabriel. It has the right-hand 
attribute, which is the attribute of mercy, in its head; and at its md, 
in its tail, is the attribute of judgment. 

174. C.  G. lung, C ~ l l e c f ~ d  Works (NeW York, 1959). vol. 9, 
1, pp. 290-390. There have been many attempts to make w 
of Jung's system in the study of the significance of the circle in 
mysticism and in theology in wake of his own pioneering work. 
See G. A. Z h ,  "A Mandala Symbolism and Use in Mysticism," 
W t o  y of Religion, 12 (19721, pp. 326-337; Ewemtt Cousins, "Man- 
dala Symbolism in the Theology of Bonaventura," Univnsity of 
T o m f o  Quarterly, 40 (1971). pp. 185-200. 

me axis guides h e  world with both attributes: that of 175- Tocaf T k  - 0 ~  Practice of f i e  Mandala (London. 
judgment and that of mercy Cf. note 171 below. ! 19611, p, vii. 

1 

170. 'O5ir '.Ed" Gdnuz, MS. Oxford 1580, fol. 41b. 

171. MS. Paris 774, fol. 14%. On reward and punish- 
ment in the conduct of the world, see the same work. fol. 164h 
"Meafron the Prince of the Presence... and he is the Prince of 
Action [i-e., the Active Intellect], the fount of reward and pun- 
ishment*" Sar hn-Pinim = 685 = Sar ha-Pacul (the Prince of Action) 
= MaCyin Gemul wa-'0nei (the fount of reward and punishment). 
The intent is evidently to existence as reward and absence of 
existence as punishment, whose source is in the motion of the 
spheres. On fol. 155a, a parallel is drawn between reward and 
punishment, on the one hand, and intellect and i m a p t i m ,  on 
the other, after which we read: 

When you shall know within yourself that you have been perfecaed 
in those attributes which witness to the power of imagination and the 
truth of its essence in you, and when you will know that you have 
achieved perfection in knowledge of the attdbutff of the Name by 
which the world is always directed, and let your mind pursue your 
intel l~t  to imitate it according to your ability, always, and you shall 
know with your intellect ..." 

Cf. 169 above, and notes 218-219 below. 

172. Ibid., fol. M a ,  and see also above, n. 117. 

173. MS. Oxford 158% fol. 80a. 

176. MS. Paris. BN 774, fol. 153a. 

177. <Es (wood) = +4xt1 (image) = 160. 

178. &fac (influx) = d m u t  (image) = 450. 

79, tmE (two) = d m u t  + selern (image = likeness) = 160 + 
450 = 610. 

180. we-45s ha-bayyim (and the tree of life) = yfisv koknlaI1 
(wiu add wisdok) = 239. 

181. we-<+ ha-docat (and the tnee of knowledge) = yosif 
w b 6 f  = 645. 

184. Lev. 16:8, 

185. MS. Paris 774, fol. 2b; the anonymous author of Sqm 
hn-Shf makes use of the image of the circle a number of times; 
see ibid., fol. 2a, 6b. 

186. MS. Sasson 290, fol. 552. The passage is based upon 
grmn!%iit, sweral of which are interpreted at the bottom of the 
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page: be-girn hn-MePriii YHWH (with the Ineffable Name YHWH) = 
we-R-todi.ini sullrim >eW (that you make known to me one ladder) 
= Se-eceleh ani bo b?yt YHWH 'Elohim (that I may ascend by it to the 
House of the Lord our God) = we-5c-telodhi din h-melek (and thal 
you teach me the law of the king) = we-ge-telamdai h-c61im ha-hr 
(and that you teach me the World to Come) = 999. 

187. For the sigruficance of the expression, h a - c d i m  hPb 
(the World to Come), see Idel, Abrahanz Abulnfi, p. 94. On ha-mele! 
(the king), which refers either to God or to the Active hte l l~ t  
see below, Sec. 10. 

188. MS. Paris 727, fol. 10a. Prior to the passage cited b! 
us, there appears a discussion of the combinations of the won 
ketrr (crown), similar to that in SCfrr hn-S&uf. In MS. Paris 728, fo 
42b. it states: "for that ladder alludes to the entire sphere restin 
upon the earth, everlasting, stsnding upon the earth, which i 
the center of the sphere as by law ; "and behold, there is on 
wheel on the earth, and the top of the ladder reaches to tk 
upper heavens." See the passage preserved in the name of I 
Yew Rafael, MS. FirenzeNational Library 28, fol. 17%: "Lift 
up your eyes on high and see that sphere which brings about in 
the world those Iower matters arranged in it; the master of this 
matter does not d w g e :  this one he throws down and that one 
he Lifts up; the ladder stands upon the ground--who ascends 
ancl who descends." 

189. Compare the remarks by A. Elnathan quoted abo~ 
note 155. 

190. MS. MoscowGiinzberg 775, fol. 105'-106a; and : 
also Gofdlieb, Studies., p.244. One ought to remark that in the 
sequel to the passage we have brought, R. Isaac of Acre speakr 
about the letters written in black fire as cornspondkg to the st- 
hibute of judgment, while the white fire symbolizes the attributl 
of mercy, so that the circle of Torah contains within it those  el^ 
men& which likewise characterize the sphere in Abdafia. 

191. MS. Paris, BN 840, fol. 4 M a ,  and see also h e  
~ub-secti'~" "the Light," above; cf. Badd2y ha-'Ara, MS. Paris, EN 
840, fol. 2%: "understand the form of these drawings in your 
mind, and the appearance of the light will cane to you." 

192 For the possible sources of this view, see A. J. Hes- 
&el, Theology gf Ancient ]udaisrn, a, 346-347, and Maimonides' In- 
troduction 2-0 'Pereq eeleq'. 

193. On the connection of R. Shem Tov ibn Gaon to 
prophetic Kabbalah. see Idel, "Hitbdedut,"ppp. 58-63. 

194. Studies., p. 236. 

195. MRfteuh ha- Racuy6~. IvlS. Vatican 291, fol. 21a. 

196. 3ekc Netibd ha-TCrGh, p. 10. It should be pointed out 
that this understanding of the "ladder" differs in both Abulafia 
and in R. Isaac of Acre from the image of the world as a ladder 
and a sphere. Concerning that outlook which sees in the ladder 
a symbol of the world, Abulafia writes in Sitrt?y Tcrdh, MS. Paris 
774, fol. 122b: 

"The entire world is in the image of a ladder, beginning horn the 
very lowest place in lacale and level; and the highst place is called 
'Throne,' and the lowest place is called Toahtool.' And as the matter 
is thus, we found it in reality, and we felt and apprehended in our 
senses and our intellect that the matter of the universal man in the 
Mage of the world, lor the world is a macro-anthmpos, and the man 
is a microcosm." 

The motif of the ladder in Abulafia includes other sub- 
jects, in addition to the vision of the ladder as the Divine Name 
and symbol of the worlds, a point to be discussed at length else- 
where. Cf. the article by A. Altmann, "The Ladder of Ascent" 
[Hebr.], Sfudies in Kabbalah ~ n d  History of Religion Presented fo C~rshom 
Scholenz (Jausalern, 1968). pp. 1-32. 

197. Genesis Rabba, 68:16. 
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198. Gottlieb, Sttidies., pp. 235236. 

199. See R. Joseph Angelino's Qupa t ha-Roklin, MS. Oxford 
1618, fol. 10a: "The book of the Torah is required to be round, 
for just as in a ball one cannot detect its beginning and its end, 
so in the Torah is its beginning fastened to its end." See also R 
Simeon ben *m& Duran (Livorno, 17851, fol. 29b; and compare 
especially R. Judah Barceloni's Corntne~ttary to Sefm Yqirih, p. 107. 

200. At the end of the fifteenth century, Johannes Reuchlin 
reported Nabanides' words at the beginning of his Cornmotray 
on hs Torill, concerning the writing of the Torah in black fire 
upon white fire, adding that the Kabbalists had a tradition that 
the Torah was written in a "circle of fire,"-in globunr igneum. See 
Ars Cnbnlistica, ed. J. Pistorius (Basel, 15871, p. 705. 

201. MS. Oxford 1582, fol. 53a. nacar (youth) = 320 = 

Sek (sheikh); zaqol zaq& (old man - old man) = 314 = Metamn. 
It may be that one is meant to add the total number of 'lekrs 
in Me!atron and z n q h  zaqin-i.e., &making the combined gema!rin 
320. 

202. Song of Songs 5:2. This verse is interpreted in a 
number of sources as an allusion to the indwelling of prophecy. 
or of the Sekinah. See the Targum to this verse, Rashi's comment, 
and Maimonides' remarks in Guide., lIl:51. The Safed Kabbalisb 
mention this verse as an allusion to the appearance of speech 
in their throats. "Behold the voice of my beloved knocked, and 
began, 'here 0 Beloved." See Werblowsky, Joseph Karo, p. 260 
and note 7. 

203. 1 Samuel 3:9-10. 

204. MS. Moscow-Giinzberg 168, fol. 775a. 

205. Hosea 11:l. 

206. Psalms 37:15. On these two aspects of Metapon- 
, that is, as a youth and an old man-see in Abulafia above, while 

for earlier soumes see Gedaliahu G. Stroumsa, "Polymorphic di- 
vine et transformations d'un mytholog&me: 'L'Apocryphon de 
Jean' et ses sources," Vigiliae Cltn'stianac, 34 (1981), pp. 422-424. 

I 207. Yebam6f 16b. 

II 
208. For the "Prince of the world" as the earliest of the 

. created beings, see Hullin #a. This idea was then transferred to : 
1 MetaNn when the latter was identified with the Prince of the 

world. See Midrfii ha-Necelim, Zohnr I:126b: " 'And Abraham said 
to his servant'-this [refers to] Metawn, who was the servant 

I of the Place; 'the elder of his household'-that he was the f iat  
1 of the creations of the Place." See Asi Farber, "On the Sources I 

/ of Rabbi Moses de Leon's Early Kabbalistic System" (Hebr.], in 
J. Dan-J. Hacker, eds. Studies in Jewish Mysticism, Philosophy and Eth- 
ical Literature Presented to Isalalr Tishby Derusalem Studies in Jewish 
Thought, m:1-2. (Jerusalem, 1986)], pp. 84-87. 

209. As is well known, here is a problem of full and 
deficient spelling-i.e., with and without the letter god- with 
regard to the name Metapon, which is written in early texts as 
MYttRWN. See G. Scholem, Tarbiz, 5 1934, pp., 186-187, n. 3; 
~ s . ' ' ~ a t i c a n  428, fol. 55a; Yesd 'ohm, MS. Moscow 607, fol. 
130b; Commentary to Sacarty TGrGh, MS. Jerusalem 144 80, fol. 2b. 
R Isaac of Acre himself writes, "Prior to this ascent, Meatron 
was called without [the letter] yod, and after h i s  ascent and' his 
receiving of the influx, he was called Metatron, with ~od.'"~his 
text is printed in G. Vajda, "Isaac d'Acco et  Juda ben Nissim," 
RE], 155 (1956), p. 66. 

210. The throne of judgment appearing in SelfEr ho-'of is 
evidently connected with the two attributes by which the world 
is led; see n. 169 above. It is worth noting that Metatron himself is 
at times depicted as possessing contradictory characteristics, as 

I we find in the words of R. Reuben ha-Zarfati in Pirrrb Ita-Mncorekct, 
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fol. 96b: "For the Active InteUwt, which is Mefnpun, the Prince 
of the Presence, has two impulses, that is, two angelwne a p  
pointed over mercy, and one over judgment--and this refers to 
the angels Azriel and 'Azah." See also Werblowsky, Joseph Kmo, 
pp. 220-221, and Yatqut X e a u b ~ i ,  passim. This dialectic under- 
standing is evidently connected with the perception of En& as 
having both good and bad abibutes, as we already find in the 
mid r&~'ftl. 

211. MS. Paris 774, fol. 129b-130a. Abulafia's m a r k s  
are directed toward a work, evidently written by R: Eleazar 
of Worms, entitled Sivclrn Sonot Ll Mefahm [Seventy Namff of 
Me!atron]. Cf. Dan, The Esoteric Theology, pp. 220-221. Yeho3kl was 
the original name of the angel which was afterwards hiown as 
Metawn, as has been demonstrated by G. Wolern, Jewish Gnm- 
ticism, pp. 43, 51. 

212. R. Eleazar of Worms. 

213. Th is  passage is based upon the gemfria: Yehod = 52 
= .anax (please) = 'Eliyahu (Elijah) = ben (son). 

214. Gottlieb, Studies., p. 234. 

215. C. Jmg, The Archetypes and the Collective Unconsciousnmrs 
(Collected Works, 9; 1. (New York, 1959)], p. 215-216; 217-230. 
The old sage who reveals the truth or the comct path is consid- 
ered as an archetype by Jung. It is worth mentioning here the 
appearance of the guru among the Hindus and the sheikh among 
the Sufis, both of whom are images of teachers who appear to 
their disciples in visions. 

216. C. Jung, Psychology and Religion (Collected Works. 11. 
(New York, 1958)1, p. 14 ff. 

217. R. Otto, The Idea of the Holy (New York, 1959). pp. 
26-55, Ch. IV, 

218. MS. Paris 74, fol. 155a-b, and above, note 171. 

219. This description was influenced by that found in 
: 'AkkhjIr Zarah 20b. It is worth noting that the same expression, 
t i "full of eyes" (mali chyim),  used in the Talmud and in Sitr~y ' 

Thih ,  in wference to the Angel of Death, is used by Abulafia 
in connection with Mep$n. In S+r h-'~t, pp. 70-71, we read: 
"And his name is like the name of his master, who portrays him 
completely, full of eyes, seeing and not being seen." The phrase, 
"his name is like the name of his master" doubtless refers to 
Me@pon, whose value in gematria is the equivalent of &#day = 
314. In my opinion, the expression, "full of eyes," refers to the 
form in which the name hdday is written with the help of the 
alphabet of Mep@on or the writing of "eyes"; see Israel Wein- 
stock, nte  Alphabet of of Mefa!ron and Its Significance [Hebr.] Temirin 
(Jerusalem, 1982), vo1.2, pp. 51-76. In R Hananel ben Abra- 

( ham's Y e s d  ' ~ l i m ,  MS. MoscowGiinzburg 607, fol. 130b. the 
name iaddmj is written in ketib b,?pqinr. This ambivalent attitude I is appropriate to the unders&dinb of Metabon as possessing 
the attributes of both judgment and of mercy mentioned above, 
note 171. Is there a connection between th is  approach and the 

I pun on the letters h d d n y ~ d ,  whose meaning is "'God - Satan" 
in the interpretation given by Archangelos to Pico della Miran- 
dola's Kabbalistic Thesis No. 19. See Ars OIbolistica (J. Pistorius: 
Basel 1587), p. 793; Cf. Midrig Talpiycit by R. Eliyahu ha-Kohen of 
[smir, p. 155c, quoting S$m ha-Peli.mih. Abulafia himself makes 

I 
llse of the following gewtatria: gin dale! yod = 814 = &fa< sa,tIn (the 
influx of Satan) = drrnut Safin (the image of Satan) = .ei m-wet dm 
(fire death judgment). See also Sqer ha-Malmad, MS. Paris 680, 
bl. 292a, and elsewhere in his writings. 

220. MS. Oxford 1582, fol. 51b. The quation of the 
nesence of the during prayer appears in Maimonides, 
Miineh T E ~ Q ~ ,  TeflIrih, 4:1516, based upon Sanhedrin 22a. 
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221. Ibid., fol. 52a. The connection between the motif of 
"the king" and fear already appears in Merkabiih literature; 6. 
Scholem, MRjor Trends, p. 57 ff. 

222. MS. New York 180, fol. 8b-9a. 

223. MS. Vatican 233, fol. 109b; on the comparison of 
the intellect to a king, cf. Henry Malter, "Personification of Soul 
and Body," JQR vol. 2 (N.S. 19111, pp. 462-463, n. 24; Plotinus, 
E~lnaeds V, 3, 3; and especially Maimonides, Guide., IE52. In 
Told6t 'Adam, written in the fifteenth century under the influence 
of Abulafia, it states: "One who chases human prfwtion and 
will be a true man of God will awake from his sleep and know 
that the great king hovers above him, and that there always 
clings to him the great God, of all the kings within him ; and 
if there were David and Solomon and that king who clings and 
hovers, which is the Intellect which flows into him, which is that 
which connects between us and the Name, may he be praised 
and blessed." 

224. The term "fear out of love" ly i raf  >nlzi!kh) is based 
upon an outlook whose sources I have not yet been able to de- 
termine. Under the influence of R. Joseph GikatilIa, an acquain- 
tance of Abulafia's, it subsequently developed within the realm 
of Sefirotic Kabbalah. Traces of the term yirdt pmimit (inner 
fear)--that is, fear mixed with love-appear in one of Gikatillars 
early works; see Gottlieb, Studies., p. 126 ff. 

225. This dialectical understanding of ecstasy also ap 
pears in the work Pmqi rn  be-Hasliihrih, attributed to Maimonid-. 
p. 7 

"The one who prays shall turn toward God, stand on his feet and feel 
pleasure in his heart and his lips, his hands stretched forward, and his 
organs of speech ref l~hng,  while the other parts [of his body] are all 
afraid and trembling, while he does not cease uttering sweet sounds; 
[then] he makes himelf broken-hearted, prepares himself, beseeches, 
bows down and prostrates himself weeping, as he is before a great 
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and awesome king. And there shall come upon him sinlung and 
trembling untiI  he fmds himself in the world of intellective beings." 

R. Azriel of Gerona also expresses himself in a similar 
manner: "The light of the Se@nnih which is above their heads is 
as it were spread about them, and they are sitting within the 
light ... and then they tremble in [their] nature and rejoice about 
that same trembling" (ated in Scholem, D~.&rirn be-Go. p. 330). 
In P&uS lur-'Aggad6t (ed. Tishby, pp. 39-40), R. Azriel says, "the 
one who prays must see himself as if He (i.e., God) speaks with 
him and teaches him and directs him, and he receives His words 
with awe and fear." 

226. MS. Oxford 1582, fol. 63a-b. int h-rnoa!~ (swims in 
the mind) = Satan = 359. Compare his remarks on fol. 31a of 
the same work: "And the joy shall further arouse your heart 
to add reverse [combination of letters] and understanding and 
joy and great pleasure. And be quick to turn about. like the 
flaming sword which turns about to every side, to do war with 
the enemies surrounding. for the images and the portrayal of 
the idle thoughts born out of the spirit of the Evil Urge are those 
which go out to first greet the account [heibart: i.e., act of dealing 
with the letters], and surround it like murderers, and confuse the 
thoughts of men." R. Isaac of A m  also knew of the appearance 
of angels of destruction during the h e  of letter-combination; jn 
'Gs~r vayyim, MS. Sasson 919, fol. 215, he writes. "and they shall 
come to him upon the combination of letters and their unification 
(sic!), and they shall be turned about, the tree of knowledge 
of good and evil, for every righteousness and imagination is 
false: angels of mercy and angels of destruction, those who learn 
merit and those who learn fault, defenders and prosecutors; and 
he shall be in danger of death, like Ben 'Azzai," etc. See Idel, 
"HitLGdedut as Concentration," p. 51. 

227. The buming up of objects during the process of car- 
rying out a mystical technique is already found in He%ldt litera- 
ture. 
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228. MS. Paris, BN 774, f ~ l .  15%. Compare the remarks it is the evil impulse; 
1ur-m~ (the Evil Impulse) in gemnth " 

equals  fish^^ (the evil one)." of ~~h~~ mem-o mceming the meditation upon the Se@t: 

229. Bid., fol. 15% 

231. '1mr4 Sefff, printed by Scholem, Abulnfil pp. 204-2- 
and also brought in Liqqute Hmnis, MS. Oxford 2239, fol. 129 

"And the Holy One, blessed be He, sits upon a throne of fw, and 
around and about him are Ineffable Names, like pillars of fire. . . 

f 
and when man makes use of them, each and every firmament is 

i completely fire, and h e y  descend to consume the entire world with - I 
I h... so when a man uses them, the entire world is immediately 
i filled with fire." 
Z 
I 

237. On the dangers of the mum, i-e., "blemish," see above, 
in ow discussion of "'techniques," note 100. 

233. the face becoming drained of blood as a s i p  of 
fear, see Idel, Abralmm Abul@a, p. 102. ! 238- MS. Jerusalem 80 14& , fol. 6%. 

234. MS. Oxford 1582, foL 60b. The passage is based 
upon the gematria: ha-.2; ha-gedolh (the great fire) = 359 = ha-Gdim 
(the demons) = m a c  li&n (white seed) = Sgiin (Satan) = dn@ 
tar21 (mcircumcised tail) = megalleh ~ m - h  (uncovers nakedness) 
= h a - p a l  ha-rat (the evil rehibution) = hmJ medabber u-mednmeh 
(living, speaking and hagbung) = gGr& im-cdah (the cause of 
the cause) = le-hapZali ha-!ebnc (to compe1l nature) = br- hazkrih u- 
ma&. (by mitation and science). As %holm notes in Kabhlisk 
Manuscripts, p. 28, the gemtriyat guf mc (evil body) = Satan already 
appears in the writing of R Baruch Tugami, Abulafia's teacher. 
See Scholem, Abulafia, p. 233. The gmtaftia, h a - G  hn-gedelrih (the 
great fire) = Satan likewise appears there; see Abuinfia, p. 231. 
Compm also the material appearing in MS. Firenze, National 
Library 28, fol. 173b: "the great fire is the secret of Satan, and 

239. MS. MoscowGiinzburg 775. fol. 161b. On this pas- 
sage, see Idel, Kabbalah: New Perspectives, Ch.4. 

240. Gottlieb, Studies., p. 237. 

241. On the image of sinking within the Ocean, see Idel, 
Knlrhlah: N m  Perspectiws, pp. 67-70. 

242. Scholem, "Devekut," esp. p. 204; Major T d s , ,  pp. 
55-56; Kabbalah, pp. 174-176. For a different view concerning 
the subject of unio mysticn in Kabbalah. see Idel. kbbalah: New 
Perspectives, Ch. 4. 

243. Wisdom of the Zohm 11, 289-290. and the notes there. 



294. Studies., p. 237. 

245. See R. 1. Z .  Werblowsky, Torbis, 34 (1965). pp- 203-204 

246. R. C. Zaehner, Mysticism, Sacred and Profine (Oxford, 
1973), p. 3 2  For this scholar, the definition also includes the ex- 
perience of identification with nature or with inanimate objects, 
which constitute nature mysticism, athough Zaehner's emphasis 
remains the preservation of the gap between the object and the 
mystic, in which unity is none other than a bridging of this gap. 
I will not discuss any further the question of nature mysticism, 
as the problems entailed do not contribute to our understanding 
of Abulafia. 

247. MS. Oxford 1580, fols. 56a-56b . and compare A h -  
lafia's words in the same work, fol. 149a. "and that knowledge 
[ia., of the Divine Names] will be a cause for saving many souls 
Irom the hands of Sheol, and bring them alive to howledge ol 
the World to Come, and their eternal Life will be like the life 01 
God, by which they cling to Him, may He be praised. And 01 
such-like is it said. 'And you who cleave to the Lord your C h  
are all alive this day'." On the identification of the one cleavinf 
with the object of his cleaving, see Gottlieb, ha-Qabbrilih be-Kifk 
Rnbbsnu Lhyu ben Asher (Jerusalem, 1970). pp. 115-116 and note 4 
R. Joseph Angelino, Qupat lm-Rokiin, MS. Oxford 1618, fol. 7Qa-b 
Werblowsky, losrp11 Koro, pp. 252-253. 

248. This refers to physical connections, or "the COMH 

tion of lust," which will in the end be annulled. 

249. On this expression, see chapter 2 above, "Music an 
Ecstatic Kabbalah," note 4. 

250. But.  4:4. 

251. h u t .  10:20. 

252. Dwt. 13:5. 

-. 
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253. MS. Miinchen 10, fol. 154b; compare the words of 
R Joseph Karo, cited in Werblowsky, Joseph Karo, pp. 156-157. 

254. A. Ivry, "Averroes on Intellection and Conjunction," 
Pmal Of the American Oriental Society, 86 (1966), p. 76-85. 

255. L. Massignon, in Journal Asiatiqu v. 210 (19311, pp. 
77, 82, 92 ff.; idem, Kitab a1 Tawasin (Paris, 1913), p. 130. 

256. See G. Vajda, "En Marge du Comrnentaire sur le 
antique des Cantiques de Joseph ibn Aqnin," RE], 124 (19681, p. 
187, n. 1, and his book Recherche5 sur la Philosophie ef la Kabbala 
(Paris, 19621, pp. 26-28. To the list in Vajda, one may add R. 
Isaac ibn Latif, who writes in S a w  Sarrmyim, Gate I, Ch. 18: "This 
is the final purpose of the soul, namely, its unity with the Active 
Intellect and its bworning one with it." Ibid., Ch. 26: "Let the 
soul cleave in the upper world, and that is the active intelect, 
until it and she bemme one thing." See also Tishby P t k d  ha- 
Aggad6t le-R. "Azriel, p. 20. 

257. MS. Pal-is, BN 774, fol. 140a. 

258. ibid., fol. 155a; compare &car% Sedeq, MS. Jerusalem 
80 148, foE. 39a. 

259. MS. Rome. Angelica 38, fol. 31b-32a; MS. Miinchen 
285, fol. 26b, printed by Scholem in Major Trends, p. 382, and in 
'IbulaFa, p. 209, under the heading, "Knowledge of the Messiah 
and the Wisdom of the Redeemer." 

260. Sanhedrin 38a. 

261. MS. Rome - Angelica 38, fol. 14b-15a; MS. Mm* u n c h  
285, fol. 39b. See Scholem, Major Trends, p. 382 and p. 140. 

262. Based upon II Samuel 5:17. 

263. See Idel, Abrahan~ Abulafiia, pp. 89-91. 
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264. Compare Sefer ha-Malmrid, by one of Abulafia's disci- 
ples, where it states (MS. Oxford 1649, fol. 206a), "Say to God, 
'you are my son, this day have I begotten you' (Ps. 2:7) and 
likewise the verse, 'I, I am He' (Deut. 3239). And the secret is 
the cleaving of the power-that is, the supernal Divine power, 
called the sphere of prophecy- with human power, and so they 
said 'I, I.' " 

265. MS. Oxford 2582, fol. 20a and 21a. 

266. Exodus 6 3 .  

267. MS. Oxford 1582, fol. 12a. 

268. printed by Gottlieb, Studies., p. 237, and notes there. 
It is worth noting here that Giovanni Pico della Mirandola, in his 
Oration on the Dignity of M a n ,  transl. A. Robert Caponigri (Chicago, 
1967). pp. 9, 14-15. stresses the possibility that man may reach 
unity with God and, as does R. Isaac of Acre, this possibility in 
the case of E n d ,  who was transformed into "an angel of the 
&-*" 

269. On this image, see Idel, Kabbalah: New Pmspectives pp. 
67-70. 

270. Jellinek, Bjet ha-Midrii, V, p. 171. On the subject 
of identification of Enoch and Metatmn, . - see M. Idel. " E n d  is 

271. Macarekt ha-Elohut, fol. 96b and p. 95a, "that the 
human intellect, after it has been separated from the body, will 
again become spiritual, and be embodied in the Active Intel- 
lect, and he and it are again one." Similarly, and doubtless un 
der its influence, R Abraham ibn Migash writes in K e b d  'Elohin 
(Jerusalem, 19771, p. 97a, "For his name is like that of his mas 
ter, which is the Active Intellect, and when the human intellec 
cleaves to it, the two shall be one, and he is it, and his throne i! 
its throne, and its name is his name, and he is the Prince of thl 

World." On fol. 97%) "when it is attached to 
intellect, he is it." 

272. mjvr T r d s ,  p. 141. 

273. MS. Moscow 133, fol. 64a-66b; MS. 
41 b-42a. 

-274- Deut 5:20 

275. Deut 44.  

the sphere of 

Oxford 1582, 

the 

fol. 

276. MS. Vatican 233, fol. 115a. This refers to the com- 
position of the Ineffable Name, which equals 26 in gpmatria, of 
two equal parts of 13 + 13 = aaha@h + aaha@h. (love + love). O n  
the continua tion of this passage, see Ch. 4 below, on "Erotic Im- 
agery," note 43. This section is cited anonymously in N m -  Sil6m 
by R. Abraham Shalom, fuls. 87a-b. 

277. Compare the remarks made by R. Judah Albotini in 
SulLim ha-'Aliyih (in Kabbalistic Manuscripts, p. 227 and p. 228,229), 
which speak about man's departure "horn his human domain." 
md his entry into "the divine domain." Unlike Abulafia, R. 
'udah Albotini refers to the cleaving of the soul "to the super- 
~al ,  hidden world of emanation, i.e., the world of the Sefirot, or 
sometimes to the soul's cleaving to the Active Intellect. See now 
a h  Scholem, Qiryat Sqer, 22 (19451, p. 162. 

278. hlS. Vatican 233, fol. 117b-118a. In R. Elnathan b. 
Mom KalkiS, ' E h  Sappir, MS. Paris, BN 727, fol. 15a, we read: 

Therefore he is held accountable, that irtflux being neither body nor 
bodily power, because of its resemblance to the One from which it 
flows; and this Influx is likewise separated, and for this reason it 
brings upon the soul a further influx similar to itself, based on it, to 
elevate its existence horn the level of nonseparation to that of sep 
aration. And despite this, the separate influx is not corporealized, 
but only the soul, which is not separated, which speaks and is en- 
lightened with the pow- and which thinks thoughts of wisdom and 
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understanding and knowledge, which are seven levels, one above the 
other in levei-it receives that separate influx and clings to it until it 
returns to be one thing with it, and then it and she [become] one in 
number. 

279. Ibid., fol. 118a-119a, with omissions. In the same 
work (fol. 8a), Abulafia writes: "it may be that they will receive 
from this book of mine a path, such that they shall long to cleave 
to its first cause." 

280. MS. Paris, BN 776, fol. 192b; MS. Vatican 441, fol. 
115a. Compare R. Pinhas Elijah Horowitz, S$er ha-Ben't (Briinn, 
1797), Pt. II, fol. 29b. In an anonymous work found in MS. 
New York - JTS 2203, fol. 214b, we read similar ideas to those 
appearing in the above collection: "Surely know that the Creator 
and the intellect [i-e., the human intellect] and the angels, all 
become one h n g  and one essence and one truth, and are like 
the flame of the candle, for example," 

281. MS. Vatican 233, fol. 120b. 

282. See the long discussion of this matter in E Merlan, 
Monopsychism, Mysficisnt, Metaconscious~ss (The Hague, 1963). pp. 
18 ff., p. 25, 36. 

283. Pi+u&? Xiifinin1 lc-hsekek 'Ab6f ('Jerusalem, 1973). p. 
65. Similar things appear on p. 62; cf. Sqer ha-Seuf, MS. Paris, 
BN 774, fol. 4a: "When the intellect beornes refined, while it 
is [still] in matter, when it is still in that same dwelling place in 
truth, this is a very high level, to cleave to the Source of S o u m  
after the soul has been separated horn matter." 

284. In the printed edition, pp. 20-21; MS. New York 1887, 
fols. 99b-100a; and Scholem, Major Tre~zds, p. 131. W.T. Stace saw 
in this passage an indication of pantheism; see his Mysticism and 
Philosophy (London, 19611, p. 116. On the understanding of the 
Sefirot as pertaining to spiritual powers within man, see Id(' 
Kabbalah; New Perspectives, Ch. VI; on man as a compound entil 

see Idel, "Abraham Abulafia and Unio Mystics," Studies., essay 
1. 

285. This appears to be Averroes' approach. 

286. Abulafia was evidently influenced by the expression, 
"the forces scattered in the world," which appears in Guide., E6, 
although the meaning of this idiom is not the same in Abulafia 
as in Maimonides. The expression, "the forces scattered in exis- 
tence," appears in ~ a y y i ? j  ha- N4eiI  MS. Miinchen 408, fol. 90a. 

287. MS. Vatican 233, fol. 109a-b, and Scholem, Abulafia, 
pp 225-226. P. Tocci, "Techniques of Pronunciation," p. 227. 
According to Tocci, p. 236, note 35, a connection exists between 
the expressions, "wisdom," "unden tand ing" and "knowledge," 
and the Sefirotic system; however, in my opinion, these three 
words have no theosophic meaning. On the same page (note 
361, Tocci states that the word debgqqul does not have the meaning 
of unio, relying upon Scholem, who discusses the meaning of 
deFqiqut in other authors. It seems to me, in light of the material 
we have brought both from 'or im-sekel and from other colleagues 
of Abulafia, that one must reject Tocci's statement. On fol. 118a, 
Abulafia speaks about the soul which "resembles the separate 
being in every place." 

288. MS. Miinchen 22, fol. 187a. 

289. Eccles. 12:4. 

290. Goldreich, p. 222; this passage was copied from 
the Miinchen 17 manuscript by J. Herz, Drei Abhandlungnl tiber die 
Conjunction des seporntrn Intellecfs mi! dem Mmschen (Berlin, 1869), p. 
22, Appendix II. In his view, this reflects the impact of Averroes' 
docbine. The passage was translated into French by Vajda, who 
contends that it was influenced by the psychological doctrine of 
Ibn Bajja; see his Recherches, (n. 256 above), p. 379, n. 3. It seems 
to me that this rather reflects the influence of a Neoplatonic ap- 
proach comparable, for example, to the approach of Libm de Causis 
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in the Hebrew translation of Judah Romano (Sifefer ha-Sibfit, MS. 
Oxford 2244, fol. 31a): 

The effect is its cause by way of the cause. just as the sense is in 
the soul by way of the wul, and the soul is in the intellect in an 
intellective manner, and the intellect in "reality" in Ule way of reality, 
and the first reality in the intellect in an intellective manner, and the 
intellm in the soul in a soul manner, and the soul in the sense in a 
swse manner. 

291. The expression 2 J  aelohi (Divine man), also appears in 
MS. Leiden 93, from whence Vajda also translated the passage; 

ibid., p. 379, n. 1. It is worth noting here that the expres- 
sion "Divine man" appears in Maimonides' letter to R Hasdai 
ha-levi. This letter refers to a story concerning the equanimity 
of the perfect man, an idea which likewise appears in Mewat 
'Eimyim. The expression 3G %elohi similarly appears in 'EM Sappir, 
MS. Paris, BN 728, 61. 154; Cf. Idel, "Hifbdeduf as Concentra- 
tion," Studies, essay VII. 

292. See above, '0s ha-Sekel , MS. Vatican 233, fol. 120b. 

293. See Idel, "Mundus imagimlis," Studies.; essay V; MS. 
Vatican 233, fol. 7b; and see also the concluding poem. foL 
128b. 

295. MS. Rome, Angelica 38, fol. 2b. 

296. See the description of Sqer fer-MaP+6t in Idel, Abraham 
Abulafut., p. 20. 

297. See Scholetn's remarks, Abulafia, p. 131 ff, as wd as 
the important article of Miea Eliade. "The Cod who Binds," 
Inurges and Symbols (New York, 19691, pp. 92-124. 

298. On the use of this expression in magic. see R. C 
Thompson, Semitic Magic (New York, 1971), p. 166 and p. 169. 

' 
note 3; S. J. Shah, Oriental Magic (London, 1956). p. 82. The ex- : 

! pression, "the binding of the bridegroom" (mi ra t  ha-@tin). which 
: appears during the Geonic period, also bean a magical signif- 

icance: see L. Ginzberg, Geonica (New York, 1909), II, p. 152; 
S. Lieberman, Gmek in Jewish Palestine (New York, 1942), p. 110. 
On the subject of 'magic' and the 'knot', see Vajda's above- 
mentioned study, Recherches, p. 11 0-112. 

299. This Platonic idea appears in several placa in Abu- 
lafia; see, for example, Sifriy T6rih, MS. Paris, BN 774, fol. 1#a: 
"to open blind eyes, to remove the prisoners from bondage, from 
prison those who dwell in darknas," etc.; ' o r  ha-Sekel, MS. Vati- 
can 233, fol. 117a ff. 

300. The motif of nature seducing the soul, in order to 
sink within it, is an old one; see Mussare Ira-Filfiso$rn, 1, 18, 8. 

i 

301. 'a* 'Eden Grinuz, MS. Oxford 1580, fol. 23b. 

1 302. Joel 3:5. 

304. 'dgr 'Eden Ginuz, MS. Oxford 1580, fol. 133-134a. 

305. Ibid., 56a; teli = 440 = meki2f (witch). This gm-sria 
is very widely used by Abulafia. The knots which sustain the 
human body are already alluded to in R Judah Barceloni's PerUj 
;@ Y&~'tdt, (Berlin, 18851, p. 17: "the cmture will be separated 
urd the knots will be undone, and he will die." 

306. Ibid., fol. 13%. 

307. On the expression, "his law and his portion," see 
teinschneider, Al-Fambi., p. 103, note 37, and p. 247. 

308. ' 0 ~ r  'Eden Gfinuz, MS. Oxford 1580, fol. 131b. This 
m a &  is a well-known one among the Neoplatonists. 
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309. On the "creational" fettering of man, see Hans Jonas, I 
322. ha. 50:6. 

The G~tostic Religio?~ (Boston, 1963), p. 204. 323. &id., v. 9, 

310. 'or ha-Sekcl, MS. Vatican 233, fol. 117a. The matter 
of the "fettering" and of the putting on the spiritual form also 
appears in S 2 f ~  ha-Qanih (Koryscz, 17841, fol. 106d, "And the 
intention is that Enoch cast off the bodily element and put on 
the spiritual element, and was fettered by a spiritual knot." 

311. 'or hn-Sdel, f o l  115b; ha-qeJer (the knot) = 605 = hif ir 
(untied). See Idel, "Muadus Iniaginal is," Studies., essay V. 

312. 'bsir Xdol Ganui, MS. Oxford 1580, fol. 132a, based 
on Guide for Hte Pprplexed, E 2  and Samuel ibn Ebbon, Pi& Millin, 
Zirit  (ed. J. Even-Shmuel), p. 82. 

313. gayy2y ha-hlefeZI MS. Miinchen 408, fol. 63a. 

314. "Myth and Mysticism: A Study of Objectification 
and htesiorizati~n Religious Thought," Jo~lmnl of Religion, 49 

315. See Binyamin Uffenheimer, Hazdn Zekaqih;  min ha- 
NebuGh ladpoqalipt iqah (Jerusalem, 19611, p. 135 ff, and the bibli- 
ography cited in the notes. 

316. 'Or ha-Sekl, Ms. Vatican 233,127b-128a. 

317. .+jj$ ha-'0lirn ha-las, MS. Oxford 1582, fol. 50a. 

318. 'or ha-Sekel, MS. Vatican 233, fol. 12%. 

324. $layyi ha-Nefe, MS. Miinchen 408, fol. 47a. 

325. MS. Jerusalem 8~ 1303, fol. 73b. The passage is 
based entirely upon fragments of verses connected with various 
prophets. 

326. Fvther on, Abulafia brings a series of verses ex- 
pressing the bitter lot of the prophets. 

327. MS. Rome - Angelica 38, fol. 34a. 

328. See Idel, Abraham Abulafia, pp. 402-408, esp. note 71. 
In addition to the passages cited there, see Sqm fer-'of, p. 68 and 
Sqm ha-'Edut, MS. Rome, Angelica 38, £01. 13b. 

329. See M. Idel, "Abulafia on the Jewish Messiah and 
Jesus,'' Studies.. essay ID. 

330. See Idel, Abraham Abulafur., p. 412. 

331. MS. Rome - Angelica 38, fol. 12a; MS. Miinchen 
285, fol. 3%. The definition of the supernal revelation as predi- 
mted upon knowledge of the Ineffable Name is reminiscent of R. 
Abraham Bar Hiyya's description of the climax of prophecy as 
the revelation to Moses of the significance of the Ineffable Name. 
h Megillat ha-Megalleh (Berlin, 19241, p. 43, he writes, "and the 
supreme order of them all (in all the types of prophecy) is that 
he will tell him the meaning of the name, as he told it to Moses, 
etc. " 

320. Guidefor Prrplexed. II137. On the pmphet-messenger 332' 'qer h~-Hafira7.E, MS. ~ o m e  - hgeEca 38, fol. 3 ~ ~ .  
in Avicma, see E a h a n ,  prophecy in  slam (London, 19581, PP 
52ff,, pp. 86 ff., and compare We-Zot Ii-Yehudah, PP. 1m9- 333' On the as the Name, or sequence of N ~ ~ ~ ~ ,  

see Idel. "me Concept of the T ~ ~ A , ~  pp. 45-a. 
321. S i b q  TGr&, MS. Parisl BN 774, f ~ l .  
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334. 'dgr eayyim, MS. Moscow-Giinzburg 775, fol. 160a. 
It is appropriate to cite here the interpretation given there to the 
passage from gayy?y ha- '~ l im ha-Ba., MS. Montefiore 322, fol. 8b, 
"and the Messiah is the High Priest." This idea, discussed in the 
chapter on Messianism, is interpreted in terns of the theos~phk 
approach: 

The s e a t  of the deed is from lsraelite to Levite, and 
Zevite 

to Priest ... For it is known that [the Sefirah] Yesfid is called Israel, 
and it is the place of physicality, and T@e# is called lavite, and it 
is the place of spirituality; and &La 'ElyGn (the Supreme Cmwn) k 
called the Priest8 and it is the place of the intellect, and it is the priest. 
Therefore, it was said to the High Priest Joshua, "Behold, 1 bring my 
servant SernaIf [Zechariah 381, meaning that by means of the uppel 
Messiah he will bring the lower Messiah. 

The term, "upper Messiah," also appears in Stfer hn. 
Temunrih, fol. 29b. while the lofty status of the Messiah is mar- 
tioned in PEmi Sim ben M"B 'Otiydf by R. Moses d Burgos. in a 
bpd published by G. Scholem, Tarbiz 5 (1934). p. 55 and 
note 6. As in the passage from R. Isaac of Acre, in the note fron 
MS. Montefiore as well the Messiah is identified with the Sefi 
rah of Keter. Generally speaking, the Messiah enjoys a relatively 
low status, and is identified with the Sefirah of Malkut; see, for 
example, R. Moses de Leon's hqel h - Q d e i ,  pp- 90-91. 

On the definition of the Messiah as "a Divine powa; sp 

R. Azriel of Gerona, Derek ha-'Emtcnrih we-Der* hn-Kcfird~, pubhshe 
by Scholem, "New Remnants of the Writings of R Azriel c 
Gemna" (Hebr.), S@r Gslak we-Klein (Jerusalem, 1942). p. 21 
The Messiah's "divinity" becomes a central element in Sabbatid 
Kabbalah, but the approach per se is moted in earlier Kabbalah- 
a point which I cannot discuss in depth here. Compare tl 
remarks of Reuchlin, De Arte Cobalistica (Basel, 1557). p. 862; 'F 

enim Messiha (sic!) Vims Dei." 

335. Metatron, the Prince of the Presence. 

336. '0sar 'Eden G u z ,  Ms. Oxford 1580, fol. 174a. Com- 
pare R. Abraham ibn Ezra's short comrnentarg on Ex. 23:20 (ed. 
Fleischer, p. 202). On fol. 134a of the same work, Abulafia again 
describes reality in bleak terms: 

"For everything that is with us is all earthly, and we have no conhl  
over it, nor complete power over it, except in a very few cases and 
occasions; and all is imagination and mackeg like a dream which 
passes by in the night which, when the sleeper awakes from it, thus 
shall he find it. And even when he looks at the day past, he will see 
that all his days are like a passing shadow." 

337. Cf. Isa. 28:8. 

338. Sitriij Tar&, MS. Paris, BN 774, fol. 155. The motif 
f Satan or the imagination perpehlaIly lying in wait for the 
nystic, who for this reason is required to conduct an unending 
Mar against his thoughts, is a common one in hesychasm. See 
;. A. Maloney, Rusian Hesychasm (Morton. 1973), pp. 73-79. 

339. Sitr6y Tcrih, MS. Paris. BN 774, fol. 15%-156a. 

340. 'US& 'Edm Gnuz, MS. Oxford 1580, fol. 32b. 

341. Ibid., fol. 2% In SifrFy Tern%, MS. Paris, BN 774, foL 
20a, it stated that the intelligibilium "will be eternal and exist 
ke the stars forever and ever." 

342. Map&+ hn-Hobot , MS. Moscow 133, fol. 6b. 

343. '0gr 'Eden Ginuz, MS. Oxford 1580, fol. 101b. 

344. On this idea, see A. Altmann-S. Stem, lvroc lsraeli 
Mord, 19581, pp. 201-202; I. Jadaane, L'lnyicence du stoicisme sur 

' pense'e musulmne (Beyrouth, 1968), pp. 232 ff. 

345. MS. Miinchen 58, fol. 317a-b; and compare Sqcr 
-Mdis, MS. Miinchen 285, fol. 15a: 
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"He who wishes to die in the coming [world] shall live in this one, 
and he who wishes m die in this, will Live in the next And the 
principle of it is, that in Wlhg his Evil Impulse he will make his 
G o d  Impulse to live, and if he kills his Good hipulse he makes his 
E d  Urge to live." 

346. firnut (will die) = 846 = t i!~yeh (shall lives-tikyeh = 1423 
+ 423 1. See above, note 115. 

347. T6mid 32a. The author of Sqer hn-Malmad (MS. Oxfonl 
1629, fol. 207a), similarly shfsses the concept of 'willed death,' 
as in the example of his teacher: 

351. The opinion of H. Graetz, His t o y  of the Jms (Philadel- 
phia, 1956), N5, concerning the need for intensive preparations, 
afflictions and isolation, have no basis in the writings of Abu- 
hfia. 

352. 'Edm G m z ,  MS. Oxford 1580, fol. 162a. 

353. br h a d e k l ,  MS. Vatican 233, fol. 12%. 

354. Gan Nacul, MS. Miinchen 58, fol. 328a. 

355. Qiddus'in, fol. 71a. 

... for in truth, if a man lives it, that man will live; the philoSC'phers 

say: qf you to h e  in nature, die in will and live m-; 356m See particularly the list of conditions Abulafia re- 

and if wish to & to n a w ,  live in will and & * na--" 
quired of those dkdples who would be worthy of 

~l~ 
And his dear to a man who has been granted howledge Eeaets in which the ascetic element is conspicu- 
and a d  intellst; blessed is He who has paced 'W'Y absent; ~ Q W %  ~ ~ - c 6 k i n ~  ha-Ba., MS. Oxford 1582, fol. 34a, 
knowl&ge. And o m  sages said riewi*, their 5av% 'What 

8hdl man do to live? shall die. And what shall man do and die? 357. 'OW @aflim, MS. MOSCOW - ~ i i n z b ~ ~ ~  775, fol. 170b. 
He shall live." 

358- Compare also the appearance of aequa~mityr 
348. Num. 19:14. his'tawut) [lacking in the writings of ~ b r a h ~  Abdafia J in R. 

saac of again apparently under Sufic innuerce; see idel, 
349. % ~ ~ i ~ ~ f i d f ~ ,  Hilkfit 3:12; a dis 'HitMeduf as Concentration," ~ t d i ~ ~ . ,  essay 

cussion of the sou== c~nTIfXkd this idea in 
 sky, N ~ s p &  of the Mishneh Torah." l d s h  Mediaeval and 359. '@fir 'Eden Gonuz, MS. Oxford 1580, fol. 165b-166~. 
Renais%nre Stlldies (Cambridge, Mass., 1967)r P. 99, notes ''-"* 

350. Compare the words of R Levi ben Abraham in L i y d  
pin (YeQrun, ed. Pollack, vol. 8, p. 131): 

"He shall subdue hi matter and force it down and place it in the 
service of the Divine power, and he shall afflict his body and hit it 
with wounding blows, for rmthhrl are the blows of a hend, as [out 
rabbis] of blessed memory said, 'With what shall a man give life ta 
his soul? H e  shall kill his body, until he return from the c h i l h n  
of O n  High and attain everything, fmm the earth to the firmament 
and ham one end of the heavens to the other, and he shall live fa 
eternity." 
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Notes to Chapter 4 

1. James H. Leuba, Thc Psychology of Religious Mysticism 
(London, 1925), pp. 137-155; G. C. Anawati - L. Gardet, Mystique 
Musulmane (Paris, 1961), pp. 161-174; M. Idel, "Metaphorn et 
pratiqua sexuelles dans la Cabbale," in Lettre sur la Sainteit, ed. 
Ch. Mopsick (Paris, 1986), pp. 329358- 

2. See Eshby, Mishnat ha-Zohar II, pp. 280.306, and the 
notes there; R. J. 2. Werblowsky. Tarbiz 34 (19651, pp. 204-205; 
idem, Joseph Kam, pp. 57-58. 

3. On love as intellectual worship, see Tishby, ibid,, pp. 
283-284. Abulafia's view on this subject appears in the section 
entitled "the worship of God via love," Sd 2. 10, SitrQ T6rrih and 
VayyEy h- NPfeS. There are brief discussions of this subject in sev- 
eral other sources: see Mapiah haSefird, MS. ~ a n o ,  Ambmsiana 
53, fol. 176a. Vajda, LPrnour de Dim, pp. 203-204, describes Abu- 
1ah;a's approach to this subject, based upon ha- NefeB alone, 
On pp. 197-198 he gives a translation of a passage from ?m~q, 
Sc/, discussing intellectual love, without mentioning either the 
source of the section or its author. See also Idel, Abraham Abulafia, 
p. 27. 

4. Baba Batra 17a; Sifrq, Deprim, sec. 357; M o d  Qdfrin 28a 
etc. 

5. See the midrash, Pcfirat MoCeh bbbt%u, in Eisenstein, 
'Osdr ha-Midras'im, n, p. 370, 383. 

6.  Song of Songs, 1:2. 

7. It would appear to me that this passage from the Guide 
fir the Prrplexcd influenced, not only Abulafia and his disciples, 
but also those Kabbalists belonging to the thwsophic school. It 
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impression may already be noticed in R. Azriel, PimS Im-'Aggad6t, 
p. 5 and p. 59: 

And the sages said [Sifia Wa-yiqra, 82: 13, "'no man shall see nre 
and live' [Ex. 33:20]-h their lifetime they can not see but at the 
time of their deaths Ithey may]," and they are like the candle whose 
light waxes just as it is about to be extinguished. And ttus is what 
is written, "you gather [lit: "add"] their spirits and they die" [Ps. 
104:29] - in that addition their spirit departs. 

This passage was influenced by the sentence preceding 
the above passage in the Guide: "Yet in the measure in which 
the faculties of the body are weakened and the fire of d e i m  
is quenched, the intellect is strengthened, its lights achieve a 
wider extension." R. Moses de Leon b o m w d  this idea of R. 
Azriel's in his S@ hn-Rimmh, MS. Cambridge 1516, fol. 54a and 
in Mkk-n ha-%dut, MS. Cambridge 1500, fol. 14a, as well as in 
Sq2r hn-Zohar, I, 218b-21%. 

i 8. On this topic, see Idel, "On the History," pp. 3-6. 

9. See L. Ginzberg, Legends of the ]nus (New York, 1946), 
vol. 6, p. 161, note 948. Unlike Maimonid=, who saw death by 

t the kiss as the result of the weakening of man's physical powers, 
Mosff  is depicted here as being at the height of his powers at 
the time of his death: "and his eye was not dim" [ B u t  3471. 

10. MS. Oxford 1582, fol. 14b. In Bm*t Menugh (Jerusalem, 

I 
19501, p. 16a, we read, "and when the sage in his wisdom 
mchs this place, he dies by the kiss, because of his great long- 
hg." 

12. ' ~ g r  'Eden GrInuz, MS. Oxford 1580, fol. 48b. 

13. MS. Vatican 233, fol. 109a. 

14. See above, Chapter 3, sub-section: deEqut. 
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15. Published by Scholem in Kabbalistic Manuscripts, p. 
228. Another disciple of Abulafia, the author of Nir 'Elollim (MS. 
Miinchen 10, fol, 167b), writes that: 

He ordered us to hold our tongues against excessive speech concem- 
ing them fie., the sefimt] and to place a rein to our thoughts and 
balances to our desire for the love of God, 1st the soul become sepa- 
rated from the body in its great desk ,  and seek the ldsscs of the lips 
of He who pours wisdom and love. 

The substitution of Ben Azzai for R. 'Aqiba as the one who 
died by the kiss likewise appears in a passage in MS. Vatican 441. 
fol. 34b. in the margins: "and Ben h i  likewise desired the 
secret and went beyond the bounds to seek it, and he died with 
the kiss." It is possible that R. Judah al-Botini grafted the idea 
found in HayyEy h-'bltim ha-Ba. onto a description of the death of 
Ben Azzai, MS. Vatican 283, fol. 71b: 

"Ben Azzai looked and died-" He gazed at the radiance of the gekindt. 
like a man with weak eyes who gazes into h e  full light of the sun, 
and his eyes are dimmed, and at times he becomes blinded, because 
of the intensity of the light which overwhelms him. Thus it happened 
to Ben Azzai: the Light overwhelmed him, and he gazed at it becaw 
of his great desire to cleave to it and to enjoy it without intemptioh 
and after he cleaved to it he did not wish to be separated from that 
sweet radiance, and he remained immersed and hidden within it 
And his soul was crowned and adorned, and that very radiance and 
brightness to which no man may cling and afterwards live, as is said, 
"fur no man shall see Me and live" [Ex 33201. But Ben Avai only 
gazed at it a little while, and then his soul departed and remained 
[them], a d  was hidden away in the place of its cleaving, which is 
a most precious light. And this death was the death of the pious, 
whose souls are separated horn all concerns of the lowly world, and 
whose souls cleave to the ways of the supernal world. 

This passage was evidently written during the first M 
of the thirteenth century; Cf. R Azriel's E r u 8  k-'Aggad~jt, ed 
Eshby, p. 19. For other descriptions of Ben Azzai's ecstatit 
death, see R. Isaac of Acre, '0srir Hnyyirn, MS. Moscow, Giinzbuq 
775, fol. 138a; R. Menahem Recanati, Perus' la-Torah, fol. 37d; d 
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16. Psalms, 116:15. 

17. T h i s  duality also appears in Gnosticism; see Hans 
Jonas, The Gnostic R e l i p  (Boston, 1963). p. 285. S u b  also con- 
tains testimonies to the death of the mystic in a state of ecstasy. 
See above, Chapter 2, note 50. 

18. MS. Jerusalem 80 303, fol. 53b; MS. Vatican 295, fol. 
6b. In his book, Sofir ha-M6r, (3. 6 [in Jellinek, k e r n  Hemed, 
9 (1956), p. 1571, R Isaac ibn Latif writes, "When the human 
intellect actually cleavm to the intelligibilia, which are the Active 
Intellect, in the form of the kiss." Ibn Latif's approach influenced 
R Johanan Alemanno, Sa<dr* ha-IJes'eq (Livomo, 17901, fol. 35a- 
b; Collectanaea, MS. Oxford 2234, fol. 187a. In his Collectatma, 
101. 30a, Alemanno citm a passage from Narboni's commentary 
to Averroes' On the Possibility of Conjunction which speaks of the 
"preparation" of the Active Intellect: "Let Him kiss him with the 
kisses of His mouth, and let him receive the active intellect in 
the light of his soul which rises upon her." See Kalman P. Bland, 
riu EpisNe on the the Possibility of Conjunction witIz the Actme intellect by 
Ibn Rushd with the Commentary of Muses Narboni (New York, 1982). p. 
96. 

19. MS. Oxford 1649, foI. 204a. 

20. See above, Ch. 3, section. 6.  

21. The author of this work may also be alluding to the 
pmtria: 10 x 26 [i.e., the name YHWW = 260 [the gemn!rh of 
&bq in the deficient spelling used in Scripture]. 

22. MS. Miinchen 22, fol. 187a; MS. New York, )TS 839, 
fd. 105b- 106a. The vision of light while in the ecstatic state at  
the time of death, described in Sqer ha-SEmf, is similar to what is 
already found in a text from the circle of S+r hn-lyyun. Several 
~anuscripts contain a passage belonging to this circle (MS. Vat- 
an# Urbino 31, fol 164a; MS. Nav York, JTS 839, fol. 5b; etc.), 
hich reads: 
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From the time that the lightems persun departs to his eternal home, 
he sees the light of the sphere of the intellect, and immediately he 
departs. As if the Holy One, b l e d  be He, has created it and made 
it known to the eye. And Moses saw the light of the Zebul, and im- 
mediately died. And why all this? Because the body has no rtrengh 
to stand it. 

Here, there is no direct connection stated to death by the 
kiss, but the author of Sifpr ha-Peli'uih did draw a connection be 
tween the passage fmm the circle of S r f n  ha-'Iyyun and the image 
of the kiss (Koretz, 1788, fol. 106b): 

Know that at the time that the righteous person departs to his eternal 
abode, he sees the light of the sphere of the intell&, and his soul 
immediately departs and leaves the body. And know that he is shown 
it in accordance with the level of that rightous person and his cleaving 
to that light, and he immediately cleaves [to it], for there is no strength 
in the body to withstand the soul's longing when it sees b a t  i $ h ~  
and Moses, as soon as he saw the light of the dwelling of the supernal 
Zebul, immediately cleaves there. And the vision of ihe light which 
is visible to the righteous whose sod is there is called the kiss. 

Here, as in SZfir ha-Sbuf, death is the cause of ecstasy, and 
not vice versa. The vision of and cleaving to the light are a Neo 
platonic motif, which appean fsequently in B&ya Ibn Paquda. 

One ought to point out that in a text from the drde of 
SCr hn-'Iyyun, the meaning of the sphere of the intellect is sim- 
ilar to that of empyreurn. On the relationship between the two 
concepts, see Colette Sirat, Mar.ot 'Elohim le-Rabbi van& bm Gelorno 
al-Qonstantini aerusalem, 1976), pp. 16-17, and see also the Tal- 
mudic discussion of the light concealed for the righteous, in 
Hnggigcih, k2a. 

23. I refer to the passages in Recamti, P d "  la-Tiirih" fd. 
38b and 77c. These statements have an explicitly Neoplatonic 
cast, based upon the ideas found in R. Ezra, Pihi;  la-Aggddf 
printed in Liqqutj Sikehirh u-Fe'irh, fols 7b-8a, and in R Axriel'! 
PdnrS ha-'Aggrido t,  p. 40. W e  R. Ezra and R. Azriel do not draw 
anv comwtim between the cleaving of the individual soul h 

the supernal soul and death by the kiss, such an association 
does appear in Recana ti. Recana ti's PgmS la-TOrd1 influenced, 
on the one hand, R Judah Hayyat's Macarekef im-'EM ut (Mantua, 
15581, fol. 95a-96b, and Christian Kabbalah, on the other. See 
Ch. Wmzubski. T h e  Chaptprs in the Histoty of Christian Knbbaiah 
(Jerusalem, 19751, pp. 11-20 [Hebr.]; Edgar Wind, Pagan Mysfcries 
in the Renaissance (Harmondsworth: Penguin, 1967), pp. 155-156; 
F. Senet, Lcs Kabbalistes Chrifiens de la Renaissance (Paris, 1964), pp. 
39-40; B. C. Novak, "Giov.anni Pico della Mirandola and Johanan 
Alemanno," W C I ,  45 (1982). pp. 140-144. 

24. See Moses Ibn Tibbon, P&sE Sir h-dir im (Lyck, 1874), 
. 14; R. Ezra, P&uss' Sir ha-krim (in KitE ha-Ramban, ed. Chavel, 

p. 4851, which was directly influenced by Maimonides and by R. 
Joseph ibn Aknin, Hitgalut ha-Sodct we-Hofacaf ha-mew rot aerusalem, 
1961), p. 24; and A. S. Halkin, "lbn Aknin's Commentary of the 
Jng of Sags," Alexander Marx Jubilee Volume, (New Yo* 19501, 
p. 396 ff. 

25. On the difference between Abulafia and the Kabbalists 
in their use of the image of sexual union, see the end of this 
rbpter. 

26. R Zaehner, Mysticism, Sacred and Profane (Oxford Uni- 
~nsity Press, 19611, p. 151. There is a similarity between Ab- 
ulafia's understanding of sexual union and that appearing in 
Ibn 'Arabi, L? S a g m  des Pmphites (Paris, 1955), pp. 186-187. On 
prophecy seen as intercom between the human intellect and 
the logos, see R A. Baer, Philo's USC of the Calegories Mole and Female 
hiden, 19701, pp. 55 K, p. 57. The pair of concepts, Active 

tellect and Passive Intellect, were identified as male and fe 
de by Postel; see De Eburiae regionis (Florence, 1551), p. 144. 

lnis heatise is cited in the introduction to the English edition of 
:ollloquium of J. Bodin - M. L D. Kuntz, ed. (Princeton, 1975)' 
rp. lviii-lix, n. 112. 
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27. Published by Scholem, Abulafra, p. 232; and compare I 
the end of S l r  ha-SPruf, MS. Paris, BN 774, fol. 33b, and above, I 
Chapter 3, note 223. 

I 
1 

28. Numbers 12:8. 1 L 

29. 'Osir 'Edw Ginuz,  MS. Oxford 1580, fols. 131b-132a; 
I 

compare also Idel, Kabbalah: New Perspectiues. pp. 206-207. 

30. MS. Milano, Ambrusiana 53, fols. 170b-171a. 

31. On the sources for this evaluation of Song of Songs, 
see S. Lieberman's comments in Scholem's book, Jewish Gnosticism 
p. 119, and note 1. 

32. On the comparison of the soul to a woman, see Hm 
Jonas, Thc Gnostic Religio??, pp. 283-284. and Plotinus' remarks ir 
Emlead VI, 9.9 (ed. MacKenna, p. 629): "The soul is always I 
Aphrodite... The soul in its nature loves God and longs to be a 
one with Him, in the noble love of a daughter for a noble father: 
See also Werblowsky's comment in Tarbiz, 34 (1965), p- 204, an( 
Meister Eckhardt's, "Woman --that is the most noble term wit1 
which we may designate the soul: it is a more noble word than 
virgin." See R. Schiirmann, Maare Eckhrdt ou la joic errante (Paris. 
19721, p. 46, 181; A. E. Waite, The Way of Divine Union (London, 
19151, p. 203. 

33. The two stages in progress toward prophecy corn 
spond to knowledge of conventional truth, i.e., the secrets ( 

Torah and the reasons for the c o m d m e n t s ,  and knowledge I. 
the intelligibilia. This evaluation places the commandments on a 
lower level than most Jewish philosophers would be prepared to 
acknowledge. Abulafia's distinction here between conventional 
truth and the intelligibilia is similar to that of his Provengal co~ 
temporary, R. Levi ben Abraham. who writes in Liwyfit gtn, M 
Miinchen 58, fol. 84b: 
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The Tarah said, "Behold, I have placed before you today life and 
goodness, m d  death and evil." ( G u t  30:15] [This refers to] 
the practical commandments, of w l c h  i t  is said, ''good and evil," 
that is, "lifea'--knowledge and inteil~tuaf commandments-md 
foolishness-that is, death. And the good in his eyes and the evil 
in his eym [refers to] the practical commandments, of whch it is 
said good and evil. 

This division of the commandments, based upon R. 
Saadya Gaon, radically alters his schema. It should be noted 
that a similar division to that of R. Levi is found in a work 
written in the Orient, strikingly reflecting Sufic influence; see F. 
Rosenthal, "Judaeo-Arabic Work under Sufic Influence," HUCA, 
vol. 15 (1940)) pp. 448449. 

34. MS. Miinchen 58, fo1. 323a, printed with some vari- 
ations in Sgm hha-Peti>aF~, fol. 52b-c. I have made some minor 
corrections to the version in MS. Miinchen, based upon the text 
in Sqm h-PeliGh. In an epistle known as Masrqla-kcsef. MS. Sasson 
56, fol. 33b, Abulafia writes: 

And by his concentration, he prepares the bride to meive the influx 
from the power of the bridegroom. The Divine elements 1i.e.. the di- 
vine letters and the intelhgbdia) should move the intelligibilia, and 
by persisting in his concentration and intensifying and strengthening 
it. and by his great desire and the strength of his longing and the 
persistence of his y e h g  to attain the cleaving and the kiss, the 
strength of the bride and her name and her power will be mentioned 
favorably and preserved for ever, for this is their law, and the sepa- 
rated h g s  will be joined and the conjoined things separated, and 
reality will be twned about 

Here, too, the image of bride and gmom alludes to the hu- 
nan soul and the Active Intellect, which am united by the special 
xhnique of Abulafia. On "Torah, wisdom and prophecy," see 
Iso above, Chapter 1, in a quotation from ' 0 g r  'Eden Gii~zuz (n. 

1). 

35. See Canticles Rabbu, 1:1I, 
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36. The meaning of the idiom Keneset Yisrad [the c o n p  
gation of Israel] is explained as follows in 'lmr13j Sefer, MSMS. Paris, 
BN 7'77, p. 57: "The secret of Kenesct Yisra'd, whose secret is Ke- 
neset Yod Sar [i-e., the congregation of Yod, the prince of God], 
for the whole penon is one who gathers all and is called the 
congregation of Jacob." Further on, Abulafia speaks of Kolegt 
Yisrad in the sense of the Sebinrih or the tenth Sefirah but, as we 
have seen in our discussion of the concept of S e k i ~ h ,  th is  is also 
liable to be part of the human soul. See Liqqut$ R. Nathan, MS. 
New York, J'IS 1777, fol. 34a: 

Maharan (said], Koteset Yisra.8 alludes to the gathering of the souls 
of the righteous of Israel, which brings down mercy and favor upon 
the poor one, but not upon all the souls within the body, for it allude 
on]; to the Intellective soul. 

In 'or  ha-Menendrrih, a work written in an Abulafian vein, 
MS. Jerusalem 80 1303, fol. 28b. we read: 

And the power of speech, called the Rational Soul, which Rceived 
the Divine idlux, called KDleset Yisra'd, whose secret is the Adve 
Intellect, which is also the general influx, and which is the mother of 
the intell~ct of the world. 

See R. Moses Krispin, P&uS ~emac Yisra'el, MS. Parma 105 
(13979). fol. 4%. It may be that this represents a metamorphosis 
of the Kabbalistic interpretation of Kmeset Yismld, as was already 
known to the school of Nalynanides, who writes of Keneset Yisns 
I that "she is the gathering of all." See Scholem, PirqFy Y d ,  p. 
284. 

37. Compare the acrostic of the poem appearing in the 
epistle, S e ~ c  Nefibot hn-Tor&, p. 5: "'AbrBMm 'AbrShZm~ de- 
scended, 'AbraHm 'AbriMm ascended." In light df what has 
been stated in Gan Nacul, it may be that we ought to interpret the 
verbs yarad and d o h  ['descended' and 'ascended'] as referring tci 

the mystical ascents and descents of Abulafia himself. 

38. Song of Songs 36. 

40. See Siddur Rav 'Amram Gaon, ed. Frumkin (Jerusalem, 
1912), vol. II, pp. 40647. The text of the blessing recited by 
the bridegmom is, "Blessed art thou, o Lord God, King of the 
universe, who placed a nut in the Garden of Eden, a lily of the 
valleys, that no stranger may d e  the dosed well, therefore have 
you placed the beloved fawn in purity." It is clear that this refers 
to the virginal blood, and the fact that this blessing was recited 
over a cup of win+"he is required to recite it if there is a cupM-- 
shngthens its sexual connotation. While the editor argues that, 
in his opinion, "there is a textual emr here, and instead of ~gGz 
[nut] one should read zug [couple]," this argument in fact has 
no basis in either the manuscripts or in the subject itselfol. The 
version as dkd by Abulafia, as well as the interpretation that he 
gives, completely rules out any possibility of the reading zug. 

41. The comparison of the woman and the soul to a nut 
and a g d m  likewise appear in P&usS Sir ha-&rim of R. Moses 
ibn Ebbon (Lyck, 1874), fo1. 20b: "And it may be that they 
compared the woman to the nut because of her meanness and 
her attachment to matter, and she is called a garden (ginnat) in 
the feminine form, because of her meanness... and the soul of 
man is compared to the nut." 

42. Guide., I:10. without referring or relating to the verbs 
in Song of Songs. 

43. MS. Vatican 233, fol. 115a, and see note 180 in the 
m o w  chapter. 

44. MS. Miinchen 408. fol. 656; see Idel, Abrahm Abulajia, 
p. 193. Comparr also p. 72a-b there with the passage printed 
here. 

45. The following gema+pia appears in the passage at the 
end of Sqer h-S&-uf, MS. Paris, BN 774, fol. 35a: ta.anug (plea- 
sure) = 529 = ha-+tan we-ho-hlih (the gmom and the bride) = ha- 

L 



438 Notes fe Chapter 4 Language. Tornh, and Hennencutics in Abulafra 
439 

!~okmih im-'Elohit (the Divine wisdom), which concisely expresses 
the main features of Abulafia's view on the subject. 

46. MS. Vatican 233, foI. lO6b-1OTa. 

47. See, e.g., Guide., II1:13, "its object or its final end, which 
is the most important of the four causes." Further on, in the 
passage from S2fu 'Or ha-Sekl, Abulafia writes, "and the purpose 
is the most elevated of the reasons." 

48. MS. Oxford 1605, fol. 7b; Cf. Sger 'or ha-Sekl, MS. 
Vatican 233, fol. 128a, "and according to the prophet who de 
rives pleasure in attaining the form of prophecy [i-e., a mystical 
expe~ence] ." 

49. MS. Oxford 1580, fol. 163b-164a. 

50. The comparison of the soul and the body to a horse 
and its rider is a common one. See the material gathered by H. 
Malar, "Personifications of Soul and Body," JQR, vol. 2 [N. 5.1 
(1911), pp. 466-467. 

51. See Gfer Raziel: "More than a young man, who has 
gone many days without going to a woman, and he desires her 
and his heart bums, etc .411  this is as nought in comparison 
with [his wish] to do the will of the Cleator." In R Eleazar of 
Worms' 5i.b ha-Mal.aFnr, "And at the time that a young man 
engages in intercourse and shoots like an arrow [i.e., ejaculates], 
that selfsame pleasure is as nought cornpad with the slight& 
pleasure of the World to Come." Sqer H~nsidim: "And that joy 
[in the love of God] is so strong and so overwhelms his heart. 
that even a young man, who has not gone to a woman for many 
days, and has great desire, and when his seed shoots like an 
arrow he has pleasurr--this is as naught compared with the 
strengthening of the power of the joy of the love of God." These 
sources are gathered by M. Guedemann, Ha-Tirih we-ha-flayyirn 
bi-yemr? hn-BFnayim (Tel-Aviv, 19681, I, p. 124, n. 2. In Zs Hwrn 
by R. Isaiah ben Joseph, a Byzantine Kabbalist, written in the 

first half of the fourteenth century (MS. New York, Columbia 
161.S.1, p. 60), w e  read: 

Know that the pleasure of the indwelling of prophecy, which is the 
influx of the Active Intellect, known in Arabic as kg c'aqol jtbl, is 
similar to the pleasure derived from intercourse, with the following 
difference between them: namely, that when a man completes the  
evil act of intercourse he despises it, but the influence of the intellect 
is the opposite. 

See note 113 below. 

52. Mefaphysics Xn, 7, fol. 1072b; Ethics, end of Ch. 7, fol. 
1174a-1176a. 

53. Hilk6t E&u bah 8:2; Haqdim-II le-Pmeq Helcq (Sqer fer-MnGr, 
Tel-Aviv, 1948, pp. 121-122); Guide, III:51. Maimonides took care 
to emphasize that the pleasure which accompanies apprehension 
"does not belong to the genus of bodily pleasures." 

54. Compare his statement, appearing in his earlier work, 
MLftEah ha- Racaydn, MS. Vatican 291, fol. 21a: "And I see that 
until &I [i.e., God], the quintessence of all experience arrives 
as the= comes horn Him all the wisdom of logic [and] to every 
intellective soul (comes] the pleasum of vision." Compare also 
the comments of R. Isaac ben Jacob ha-Cohen in his work, ha- 

iiluf ha-Sml i t ,  in Scholern, MadacCy ha-Yahridu t m, p. 85: "And 
e force of this great influx is that it is the pleasure of the inner 
~ds, and the joy of the spiritual bodies. " 

55. Sami S. Hawi, Islamic Nafuralisnr and Mysticisnl (Leiden, 
1974), pp. 72-73. 

56. See Edgar Wind, Pagan Mysteries (op. cit., n. 231, pp. 
jo ff. 

57. MS. Jerusalem 80 148, fol. 29b-30a. The author makes 
ise of the verse, "for your Maker is your husband, the Lord of 
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Hosts is His name" (Isa. 54:5), in order to emphasize that only 
by the soul's connection with the intellect has it eternal existence. 

58. MS. Moscow - Giinzburg 775, fol. 17%; see above, 
note 43. 

59. Qidddin, fol. 2a. 

60, Eccles. 99 .  

61, Prov. 118:22. 

63. Prov. 6:23. 

65. MS. Moscow - Giinzburg 775, fol. 181a. 

67. MS. Moscow, Giinzburg 775, fol. 1M)a. 

68. O n  this phenomenon, see Werblowsky, Joseph D m ,  p. 
3-54. 

69. Is there a connection between the use of the Arabic 
word and its connection to prophecy, and the statement in Bnik6 f  
fol. 55b "R. Johanan said, 'If he woke up and there was a verse 
on his lips, this is a minor [form of] prophecy' "? 

70. MS. New York, JE 1777, fol. 33b. 

71. In Liqqat2y R. Nathan, the crown (tn!arah) sometimes 
refers to the world of intellect; see Idel, "Mundus Imagnahs: 
Studies., essay V. 
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72. The word m-tiq (sweet), used to refer to a sensation 
of pleasure, also corn- to refer to spiritual pleasure. See MS. 
Jerusalem 80 148, fol. 67a. See also Geo. Widengren, Liferaru and 

V - J Psychological Aspects of the Hebrew Prophets (Uppsala - Leipzig, 19481, 
pp. 101-102. 

73. Qn the spiritual seed, see J. 6. Liebes, "Illumination 
of the Sod and Vision of the Idea in Plato" (Hebr.), Studies in 
Myshicism and Religion Presented to Gmhom Scholenl Uenrsalern, 1967), 
pp. 152-161. 

74. See Leisegang, La Gnose, pp. 28-29; Philo, De Sonlniis, 
1,199-200. 

75. See Walter Wili, "Die Geschichte des Geistes in der 
Antike," Eranos lahrbuch, 13 (39451, pp. 79-87. 

76. MS. Oxford 1580, fol. 75a. 

78. Timid 32a. 

79. MS. Oxford 1582, fol. 78b. 

80. MS. Jerusalem 80 148, fol. 31a. See also Seneca, 
Epistulae ad Lucilitrm 73, sec. 1 4  "There is no wisdom without the 
help of God; in the bodies of people are scattered Divine seeds." 
See also Nicolas Cusanus, in Idiota ID, de mate,  c. 5, "Mens est 
divinum semen. " 

81. MS. New York, JTS 1777, fol. 33a; see also R. Judah 
Loeb of Prague, D m ;  .a1 ha-Ertih (Warsaw, 1871), p. 72. 

There is a complete similarity between man and the earth; for just 
as he earth has sown in i t  wheat and all kinds of seed, clean and 
good, which take root in it within the dust, and which it then causes 
to spring forth; so does God, may He be blessed, place the pure 
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and clean soul within man, a Divine portion from above, within the 
human body. 

The planting of the soul with the body also appears in S?@ 
ha- Necelinz, written at the beginning of the fourteenth century; 
MS. Paris, BN 817, fol. 73b. 

82. It is worthy of note that the connection between 'seed' 
and 'light,' which appears in Tantra, is also alluded to in S@ 
h-Zohr ,  II, 167a: 

Similar is the foundation of man at his birth. First he is the "d 
which is Light, because it carries light to all the organs of the body, and 
that "seed" which is light sheds itself abroad, and becomes "water." 

Cf. 'iggerrf ha-QGdti, Ch. 3 (Chavel, p. 326): "for man's 
seed is the vital substance of his body and the light of his radi- 
ance." See also Mopsik, Leftrc sur la Sainteti (n. 1 above), p. 289, 
note 86. 

83. See section 155 in ed. Margalioth, and Scholem's 
remarks, Das Blrch Bnhir (Darmstadt, 1970), pp. 111-112, and p. 
169. 

84. See, for example, R. Ezra, PfiuB ha-'Aggidbt, MS. Vatican 
441, fol. 5%; LiqqutQ Siketrih a-F$ak (on Musekt Qidduln), fol. 14a; 
R. David b. Judah he-essid, Maract ha-S@rit p. 135. 

85. Sfe r  Fayyiy ha-'Olininl ha-Baa, MS. Oxford 1582, fol. 27a- 
b. 

86. On the image of impregnation in Gnosis, see 
Leisegang, La Gnose, pp. 28-29. 

87. See G. Scholem, "On the Doctrine of Transmigration 
in Thirteenth Century Kabbalah" (Hebr.), Tarbiz, 16 (19451, p. 136, 
riote 5. The source of the quotation is MS. Parma, de Rossi 68, 
fol. 16a; cf. Scholern, Lrs Origines de in Kabbale, p. 481485; E. 
Gottlieb, In t rodur tion to "Mes? Debirirn Nekohirn (Jerusalem, 1969)) 

p. 20, sec. 4; and G. Vajda, Recherches sur la Philosophie, p. 81, 
n. 1. See also MS. New York, JTS 1889, fol. 32a, "and to those 
singular elders who are worthy of entering into the secret of the 
<&bur, to them was the secret of the Sekinih revealed." 

88. Origines., pp. 481-482, n. 205. 

89. MS. hipzig 39, fol. 8b. 

90. On a possible connection between sfid ha-ttbbur and 
Sqer Y+rrih, see Vajda's note, cited above, note 87. 

91. MS. Miichen 10, fol. 163a. 

92. See Idel, Abraham Abulafia, pp. 133-136. 

93. MS. Paris, BN 777, pp. 46-47; MS. Miinchen 40, fol. 
247a-b. The passage is based upon several genmlriyit: neqibih (fe- 
male; 157) + aIgah (woman; 306) + Ha& (Eve; 19) = !uiiqih hn-neku. 
ah (the desire for prophecy) = 482; Seti we-web (warp and woof) 
= 988 = piteh6 p ~ t u a h  ([his] opening is opened) = patah (opened) + 
&am (closed) = rnafteah ka$+oni (magical key). 

95. In Sitr& Tlirih ( S d  ha-gem Ben, MS. Paris, BN 774, fol. 
1214, Abulafia defines the difference between male and female 
as follows: 

And know that every thing which is a cause or an influx or the like is 
c d e d  son, and if it is a lowly power, it is called daughter or female or 
woman or some similar name, and among these is Bak Qd ("heavenly 
voice"; literally ''a daughter of a voice"), and if it is a strong power, 
it is called a male son or a man. 

96. On the term h6tinz (seal) as a designation for the Active 
Intellect, see Ginnat 'E@, fol. 58c (the second folio), "For He, may 

e be blessed, places form in all shapeless matter, and by means 
' this the Tenth Intellect, called .9m, whose basis is the name 
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YHW (.dim = 461 = s'im YHW) which is given over to him by the 
natural seal, and therefom he is able to portray and to give form 
to shapeless matter." O n  the seal and the impression as an image 
for the Active LnteHect, see R. Isaac Ibn Latif, GinzQ ha-h.leleb, Ch. 
5 (Kakp Yisuiq, v. 28, p. 14): "And on the upper impress found 
in the intellect, the seal, the forms without purpose and withouf 
time"; see there also Ch. 8, p. 7. Likewise, in Xab Pe~tilirn (K&& 
Yi$iiq, v. 25, p. 91, sw, 14: 

The s e t  of the supernal imprint and the lower one is also througk 
that which the mouth cannot utter nor the ear hear, which is alludec 
to somewhat in a closed manner, "in our form and image," "in his 
image and form." And what is like this is not this, and the Sager 
said [see Rashi on Gen, 1:27j, "in the image made to him." 

See also Ibn Latif's Surat ha-'~lrirn,  p. 17; Liwyot of Lev 

ben Abraham (MS. Miinchen 58, fol. Wb); and M. Steinschnei 
der, Al- Farabi (St. Petersbourg, 1869), p. 253, note 2. 

97. The expression "warp and woof'' (geti wa-web) ah 
c a n i s  a sexud connotation. In 'Ogr 'Eden Gfinuz, MS. Oxfon 
1580, fols. 4b-5a, Abulafia writes: 

perng rnilrih h i t  'Esaw (half, circumcision, covenant, Esau = 988). 
which is warp and woof (&ti wa-cereb = 9881, to make it known that 
thusly do we this covenant: We cut the flesh of d e s k  to the honor 
of the Name, and we reveal the crown and cut the permitt4 flesh, 
warp and woof, and we make a covenant of peace (bent SSlorn = 988). 
Pn circumcision [rnilfih] we cut along the warp, and in periccrh [i.e,, the 
secondary stage of circumcision] we cut along the woof. 

See also ibid., fol. 51a, 65a and 169b-170a. 

98. Abulafia speaks of impregnation elsewhere, agai 
with extreme brevity: We-Zot li-Yehudii~, p. 14; Sebac Netibt h 
Terdh, p. 1; 'Imre Sqm, MS. Miinchen 40, fol. 277b, but his discussioi 
there are obscure. 

99. MS. WRmw 229, fot. 9a. This passage is based upon t 
followinggmzufriy~t: yemind (his right hand) = 116 = galgil ha- wdnm (a 
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i sphere of man); sern616 (his left hand) = 377 = galgal h - a G h  (the 
1 sphere of the woman). The s u m  of the two, plus the conjunctive 
! letter 'waw' ( = 6),  is 499 = pc.ulih ih-.G;rih (act in the woman) 

= p0+7 ba-~d (act in the man). The sum 493 (that is, the same 
s u m  without 'waw') = &fac ledh*h (influx to love) = .ahi@ih la- 
w~ (love to influx). 'Arbacih (four) = 278 = crbbur (impregnation); 
hmi&h (five) = 353 = sad ha-crbbur (the secret of impregnation or 
intercalation). For further details concerning this Kabbalist and 
his works, see Eliav Shochetrnan, "Additional Information on the 
Life of R. Abraham C a s h "  (Hebr.), Zion, 48 (19831, pp. 38745. 
The phrase, "the sphere of man." occurs already in Abulafia's 
works; see Chapter 3, note 170. 

100. The metaphor of the father, mother and son also 
appears in R. Abraham Kohen Hemera, h a r i y  Simayinr (Warsaw, 
1864). who writes in Part 8, Ch. 14 (fol. 73-74a): 

For just as horn the father and the mother, who are two distinct sub- 
jects, with different personae, there t a k e  place the complete, whole 
beginning of the becoming of the son, so from the intelligibilia and 
the power of the intellect, like male and female who between them 
also change, there comes about the beginning of the intellection or 
of the intell& which is completely in ac tu... And know that, just 
as the father may not sire the son without an intermediary, but by 
means of the seed sown in the belly of the mother. .. so it is with the 
inklligibilia whch is not connected. 

See his comments concerning Aristotle and Galen further 
on in this same chapter. 

101. MS. Oxford 1582, fol. 78b. It is worth mentioning 
that the redemption of the son already has eschatological signif- 
icance in the Talmud, Baba Karnma, fol. 80a; it is r e f e d  to there 
as yesircat ha-kn; the remarks of the Tosaphistic authors on this 
passage allude to an eschatological aspect. 

102. MS. Oxford 1580, fol. 3a. 
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104. MS. Oxford 1580, fol. 15%. On fol. 122a in the same 
work. it is stated "and the meaning of the [commandment of] 
the first-born is known, namely, that it i s  the human intellect. 

105. MS. Rome, Angelica 38, fol. 12a; MS. Miinchen 285, 
fol. 14a. 

'106. MS. Oxford 1580, fol. 163a. 

107. MS. Leipzig 39, fol. la.  

104. MS, Paris, BN 774, fol. 121a; MS. New York, fl 
2367, fol. 19b. 

110. In the Adab literature, we find the saying "Wisdom 
is the eternal child of man." S e  Eranz Rosenthal, K n m l e d p  
Triumphant (Leiden, 1970), p. 321. Muslim mysticism also recog- 
nizes the idea of destroying the body in order to rebuild the new 
man with the aid of wisdom: see L. Massignon, Eranos Jahrbuch 
1948 (p. 403); and Meyerovitch, Mystique et pokie,  pp. 261-262 
and note 7. The connection between ben-bim-h-anyfin appears 
in the fifteenth-century writings of R. Moses ha-Kohen Ashke- 
nazi. In his polemic with R. Michael ha-Kohen, which took place 
in Candia, Crete, he writes (MS, Vatican 254, fol. 7a): 

"In his form and image"--physical offspring and spiritual offspring. 
Then he established for him from them an eternal building, which 
shall never die, for it is  an established hali&h that one must beget a 
male and a female. And this alludes in the rnale to begetting spiritd 
sons, that is, who are on the level of a male, and the fanale alludes 
to physical children, for Ule preservation of the species, and these are 
on the level of female. 

Building, as a symbol of acquiring a perfection which is 
not deshyed, is alluded to in K. Judah Moscato's Nefirsd Ychudrih, 
D m 5  9, (fol. 27a): 

These three attainmen-wisdom, strength and wealth-include all 
the goods of the sod, the body and possessions, and the three are in- 
corporated in the verse, "Let not the wise man rejoice in his wisdom, 
etc." uer. 9221. Finally, our eyes have seen that the world-that is 
to say, man, who is called a microcosm, as is known-is constructed 
like Adam before hs sin, and was destroyed after his rebeltion, and 
was rebuilt in Abraham and his s e d ,  in their receiving of the Torah, 
and was destroyed when they corrupted their ways in making the 
golden calf, and it is to be rebuilt permanenfly when they return to 
their former lwei, and hen destruction will cease forever. And cor- 
responding to these are the three temples, for the first was built and 
destroyed, and the second was built and destroyed, and the third 
shall be built and will be established, it will not be moved but wlll 
foxwer be settled. 

See also Beragt, 33a: "Whoever pdssesses understanding, 
it is as if the Temple was built in his lifetime." R. ShaIem Shabazi, 
in S@r Vemdat Ydmirn (Jesusalem, 1956), fol. 3a, writes "The Tem- 

1 ple alludes to the speaking soul of the righteous man." 

I 111. MS. New York, )TS 2367, fol. 61a. The passage i s  
based upon a saying in Berakif, 3a, This Talmudic dictum was 
interpreted in a similar fashion by R. Joshua hen Moshe ha-levi 
in his answer to R. Joseph GikatiIla, MS. New York, JTS 1589 ] (EN* 16741, fol. 86b- 87a: 

"And the third watch is when an infant cries in the bosom of its 
mother, and a woman speaks [i.e, couples with] her husband." Now, 
my brother, know and understand that the infant refers to the Intel- 
lective Soul, which is pure and clean, from underneath the Throne 
of glory and, like the infant, who d m  not know either to abominate 
evil or to choose good, so is  the Intellective soul (!) unable to receive 
and to understnnd the wisdoms from the intelligibilia, because it is 
sunken in refuse and filth. And the animal soul, together with it, 
suck from the breasts of their mother, and those breasts from which 
she sucks are the two Torahs, the Written Torah and the Oral Torah, 
and her mother is the Drvine wisdom, as is said, "Yea, if thou call for 
understanding" [Prov. 231--do not read im [if], rather em Imother; 
i.e., the verse should be read, "call understanding your mother"]. 
And the woman coupling with her husband is the intellective soul, 
which unites with her husband, who is the Holy One, blessed be He, 
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as is said, [ha. 5451. "far your Maker is your husband, the Lord of 
Hosts is his Name.'' 

112. See Giuseppe Sermonetta, "Judah and Emmanuel 
of Rome-From Rationalism to Mystical Faith" [Hebr. Hitgalut. 
Emutmh, T E V U M ~ ]  (Ramat-Gan: Bar-Ilan University Press, 19761, 
p. 58 ff. 

113. '@i h-Hokalih, MS. Mussaioff 55, fol. 104a-105a. 
with omissions. On another similarity between R Joseph and 
Abula f ia-the metaphor comparing the mystical process with 
sexual i n t e r c o m s e e  note 51 above. 

114. The reference here is to the Active Intellect, which 
flows "into the world and not upon a portion of the human 
soul." The term selfitu (our) is  intended to distinguish it from 
"the Active Intellect of the separate intelligibilia," a term appear- 
ing further on in the passage, and referring to the first separate 
intelligibilium, identified with Keter. 

115. See Y~tzhak Baer, "Kabbalistic Teaching in the Chris 
tological Doctrine of Abner of Burgos" (Hebr), Tarbiz, 27 (19581, 
p. 281, and notes 7-8 (reprinted in his Mebqarim u-Masof be-Tollt 
'Am Yisrael (Jerusalem, 1986). vol. II, p. 3721. 

116. Zobar III, 290b. On the souls as sons of God, that is, 
as the outcome of the union between Tipe t  and Malkut, see Z o b  
I, 82b, and see also 5qe-r ha-Nefe8 ha-eahinlirh, fol. 3, col. 2b: "dl 
the higher soul is an example of her Creator, like the image of 
the son horn the father, for he is its building, literally; thus, the 
higher soul is the building of her Creator." 

117. See Ch. Wirszubski, Three Chapters in thp History of 
Christian Knbbalah (Jerusalem, 1975). p. 54 and note 4, and p. 56. 
note 4. It is worth mentioning that this identification between 
God and Wisdom appears again in Abulafia in S @  ha-Geluiih, 
MS. Chigi, I, 190.6, fol. 292a, "and they called Wisdom son and 

related it to the son" (in the Hebrew source). See also note 122 
beIow. 

118. H m t i c a ,  ed., Walter Scott (London, 19681, I, pp. 240- 
241; R Reitzenstein, Hellenist ische Mystetimrel igion (Leipzig, 1970), 
pp. 75 ff. 

119. E. G. Underhill, Mysticism, pp. 122-123. 

121. I refer to the concept a k y ~ - p u  t to-i.e,  the son of the 
Buddha. See also Mircea Eliade, "Rites and Symbols of Initia- 
tion," The Mysteries of Birth and Rebirth (New York, 1965), pp. 53 ff; 
The Secret of the Golden Flower, ed., R. Wihelm (New York, 19621, 
p. 9. 

122. Giles Quispel, "The Birth of the Child," Eranos- 
jahrbuch, vol. 40 (1971). pp. 285-288; Erich Neumann, The Ori- 
gin and Hktory of Consciousness (New York, 1962). p.253; Corbin, 
Creutive Imugination in the Sufism of Pon 'Arabi, p. 172, pp. 346-348, 
n 70-71; idem, "Divine Epiphany and Spiritual Birth," M a n  and 
Tmnsformntim, p. 109, and note 94. While al-wnlad al - tmm,  the birth 
of the complete child, t a k s  place in the plerorna. there, too, the 
sense is the actualization of "the spiritual man." It is worth 
mentioning here the words of Pico d e b  Mirandola, in his work 
On the Glory of Man, dealing with the transformation of man into 
an angel and a son of God by means of his intellective powers. 
Perhaps in this context one ought to interpret the term 'intellec- 
tus' as referring to the human intellect; in Chaldean Thesis, No. 13, 
we read, "Per puerum apud interpretes, nihil aliud intelligibiler 
guKn intellechm." Ch. Wimzubski. Three Chapters in the History of 
Christian Kabbalah, p. 34, explains the word puer ("youth") here as 
alluding to Metapon, i-e., the Active Intellect. However, it may 
be that Pico is referring here specifically to the human intellect; 
se p. 66, note 23 in that work, and note 117 above. 



123. MS. RomeAngelica 38, fol. 36a. On the subj& of I 129. Exodus x 2 8 .  

intellective and mystical development at the age of forty, see 
1 

Idel, "On the History," where we discuss the quotations cited / 130* See above, note 102. 

below- 
- - 131. MS. Oxford 1582, fol. 22b-23a. 

124, The concept of man's spiritual dmpt ion  is i 
cussed by Idel, "-rypes of ~~dempt ive  Activity," ppm 259-263' 132m See the DrrGf of R. Joshua ibn Shuaib (cracow. 
have cited additional material from the of 1573)f fol. 86d: " 'Forty h a  he may hit 

he may not add, 25:3) * Sage explained that this number comesponds lafia and his circle on this subject- " the which is formed on the fortieth day, and to the ~~~~h 
125. % I,-J~~, "On the Histow" PP 2-3- which was @vm at the end of forty days." see also R. ~~d~~ 

M o x a t ~ t  N&@f -k'~hdih, Derui 9, fol. 25b. i 
126. Genesis 25:20. 

127. For the sources of this view, see the material gathered 
by Urbach, The Sages, p. 790, n. 60-61. 

128. MBld (the birth) = 80 = [i.e, the Hebrew letter] 
M(e)rn. It is worth noting that the parallel rndlrid = 80 = me"n 
= limud (study) appears in Seba< Netibfit ha-Torill, p. 17, which dir 
cusses the spiritual creation of study and the physial creation 
of birth. Compare also the remarks cited by R. Hayyim Vital, 
Sacare  Qeduidh, See. 4 (MS. British Library 749, fol. 21a-b): 

I have found that the matter of the nab= of prophecy is that it isan 
idux poured out by the Name, may He be blessed,  up^" the i d -  
l ~ t u a l  faculty by means of the Active Intellect, and afterwards upon 
the imaginative faculty, [so that] he f o m  parables and images. But 
Moses, our teacher, did not [prophesy] via the imaginative  fad^ at 
all, but (the flow was] horn the Active Intellect to the separate human 
intellst. Therefore Moses fasted.. for forty days, correspondiq b 
the formation of matter [i.e., of the h w n  fetus] during forty d d ~ ,  

to weaken all powers of maner, in order to attain p m p h q  with 
wholeness- 

As R. Hayyim Vital knew at least two of AbuIafia's workI 
it seems -probable that he read the above passage in one of his 
books or in those of one of his circle. 

133. Based upon Exodus 24:18; 1 Kings 19%. 

134. It is  worth mentioning here the words of Meiskr 
"ckhart: 

W e  are celebrating the feast af the E temal Birth which God the Father 

has borne a d  n n n  ceases to bear in all Eternity: whilst this b irih also 
comes to pass in Xme and in human nature. Saint Augustine says 
this birth is ever taking place .... But if it t a k e  place not in me, whal 
avails it? Everything lim in this, that it should take place in me. 

Quoted from Underhill, Mysticism., p. 122. See also the 
m m t  of Angelus Silesius in his bwk, T h e  Chmbic Vuyager* I, 
., "But if J ~ U S  were to be born a thousand timg in Bethlehem, " not inside you, you would be lost for eternity." 

135. I have found this idea alluded to only in 'Imr3 Scfer, 
MS. Miinchen 40, fol. 247b, where Abulafia writes, with ex- 
treme brevity, "the power of imagination (konh ha-siyyur), which 
kmingkd with the creative power (ha!? hayo$&) and the crea- 
Wly power (koah ha-yesur) until the fortieth year, which are in 

? image of the forty days." 

136. MS. Rome, Angelica 38, fol. 14b-15a; Ms. Miinchen 
5, fol. 39b; Miinchen 43, fol. 208a. For a detailed analysis of 
s quotation, see above. Chapter 3, the section on dekqut. 
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138. Based upon II Kings 9:12; 3; 6. 

139. MS. Rome, Angelica 38, fol. 18b, and see also fol. 
10a, "But he practiced hitkddcdvt (i.e., concentration) and saw vi- 
sions and wrote them down, and thus came about this book, 
and call it a book of testimony, because it is a witness between 
w and God that he risked his soul on the day he went before 
the Pope (Hebrew: apflyutn [sic!]), therefore there were born to 
him two mouths (&fey piyit)." 

is to perform in the house of seclusion, dl according to Abu- 
lafia's syskm. In '&ir Hqyim, MS. Moxow, Giinzburg 775, fd. 
148a, we  ad: "for the perfwtion of maker [comes about] in 
forty days. and the perfwtion of intellect in forty years, and the 
[number ofl letters in this section is forty." 

142. On the significance of hnrnsieh (drawing), see Idel, 
"Hitkdedut as Concentration," note 95; idem, "The Perceptions of 
Kabbalah." 

140, MS. Jerusalem 80 148, fd. 33b- The e ~ ~ ~ ~ ~ ~ *  14. Deut 293.  
&age'' (iinnuy tihi.) regarding the change involved in 

appearance of the intellect is also mentioned mother bmk 145. Bid., v. 4. 

,,,,t& with Abdafia's circle, namely, Sqm f r r - $ h f  nrfMS. New 
ymk, JS 839, fd- 105b): Oxford 836, fol- 162b. name of the there but it may be that the book was written in 

N~~ when he sphere of the intellect is moved by the Active Intdea 1444- 
fie peEm begins to enter it and to ascend the sphere which 

,-, like h e  image of a ladder, and at h e  h e  of I 14?- Rome, Angelica 38, fol. 2a. 
his houghb be really transformed and all the visions be 
hang& before him, and t h e  w d  be nothing left to him of whab The refemce to the first t t i i e n  yeam of must he had Therefo~, apart h.om hanwg hw MhlR and hi 
fornation, as one who was uprooted from the power of feeling Lan' " be h k r p ~ t e d  literally. It seems to me this 

was translated to] the power of the intellect. to the period from fie beginning of oness studies, and not 
Irom birth demonstrate the fwibility of this interpretation, 

~h~ idea of a change   curing at the moment of deavin/ let me cite a which was widespread at the time of *bdafia: 
to &e Active Intellect also appears Maimonides; in Yed& 

sage of ~ h i l o e y  told &at a certain king once asM an hen- 
h - ~ i r a  7:1, he writes: sage. whom he saw bent in stabre md w i ~  white hair and 

~~d when Ule spirit rests upon him, his s o d  shall be intd@ many wrinkles* and asked h*n. "How old am you?" H~ 

with he gade of mgds who are .Gim 1i.e.. the ~ c t i v e   elld dl years old.'' Inamazement, he [he king] to hirn: -Ex- 

and he bsomes anofier person, and he shall undmtflnd by plain this riddle of yo=!" He answered h h  #*For h e l v e  years I 

that he is not as he was, but that he has ascended above the pde of 
have engaged in wisdom and in the service of ~ ~ d ,  and I 

*her sages, as it is said regarding Sad [I Sam- 10:6lr "and you lived a ~ a *  fmm &is is not [counted] by me as days and 
[Men&em ha-Meiri, Pirurul le- MjilQ (~~"fi, 1%). fol, Sbl 

and become another person." 
1 

141. MS. Sasson 919, p. 215. It is interesting that, fwhd 
on, R. Isaac of Acre refers to the lettercombinations that one I 
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149. One is already struck by this in the introduction 
to the book, where the anonymous author copied from t h r e  
different works of Ibn Latif without mentioning the source: 

[from Tilddt 'Adam, MS. Oxford 836, fol. 143al: 

1. This gate will be closed and not opened, and no unclean man will 
enter therein, but the God of Israel will come by it, and it will remain 

153. Deuteronomy 14: 1. 

154- Psalm 2:7. 

155. Printed in Dib* Hakmim (Mainz, 18491, p. 58. Com- 
pare Gu&, I:70. 

closed. 

2. The speech of the man, who writes in his hand to God, for 1 have 
I!56* See above, note 14.. 

dared to speak and I am dust and ashes, and do not know my book. 1 157. P s a h  103:5. 
3. And because I have chosen eternal life, my sod has longed 
and yearned, and goes from a temporary dwelling to a permanent 
dwelling, which is Hebron, Kiryat Arba, and ascends to the diy of 
heros, which is the city of the great king. 

[from the works of ibn Latifl 

1. This gate will be closed and not opened, and no unclean man win 
enter therein, but the God of Israel will come by it, and it will remain 
closed. 

2. The speech of the man, who writes in his hand to God, for 1 have 
dared to speak and I am dust and ashes, and do not know any book. 

3. And by reason of my choosing eternal, tiwe Life, my soul has longed 
and yearned... to leave its temporary dwelling, whch is Kuyat Arbe 
and to ascend to the city of hems, the city of the great king, which is 
its permanent abode. 

Section 1 is taken from Ibn Latif's introduction to Sacm 3 
of garor ha-5amayim; Section 2, from Ch. 5 of Surat ha-'blarn, which 
is formulated as an introduction; Section 3 from the introduction 
to Ginz j ha-Melek. The title may also have been influenced by a 
lost work by the same title by Ibn Latif. 

150. Zohar IJ, fol. 97b-98a (Saba de-Migpi,firn). 

151. Keneset Yismd ,  i.e.. the Sefirah of Maikuf. 

158. The verse from Psalms is associated in medieval 
commentaries with the renewed birth of the Phoenix. See R. 
Saadya Gaon, Ibn Ezra, and R David Kimhi on this verse, and 
R B*ya ben Asher on Genesis 2:19 (p. 73-74, in Chavel ed.); 
6. Dan Pagis, "The Eternal Bird: The Motif of the Phwnix in 
Midrashic and Aggadic Literature" (Hebr ), Sger ha-Y@el i ~ i  ha- 
Gimnasia ha-'lvn't be-YeruJhlayim (Jerusalem, 19621, pp. 74-90. 

159. Derek 'Emunah (Constantinople, 1522), fol. 37a. From 
there, this view was copied by R. Joseph of Rossheim. Sifter ha- 
Meqineh, (Jerusalem, 19701, pp. 105-106, and also influenced R. 
Moses Almosnino in his We-Yedq MoSeh, in which he likewise 
connects Ps. 2:7 with the birth of the intellect, whose cleaving 
to God is seen as a new birth. It is worth noting that, already 
in W ' s  commentary to this verse, he speaks about the birth 
of the spiritual element within man-specifically, the birth of 
the holy spirit in David. But whereas Kim@ applies it to a past 
vent, Were& 'Emunah and We-yed& Moieh speak of a proces which 
mtinually occurs in every enlightened person. 

160, Pietrykow, 1893, fol. 27%. 

161. l? 0. Kristeller, "Marsilio Ficino e Lodovico Laz- 
ueIli," Studies in Renaissance Thought and kttm (Roma, 1969), pp. 
!I- 247; D. I? Walker. Spirihull and Demonic Magicfiom Picitlo to Cam- 



456 Notes to Chapter 4 

panella (Notre Dame, Tnd., 1975), pp. 44-72; Cf. Idel, "Judaism 
and Hemeticism." 

162. Lazzarelli quotes the text of R. Eleazar of Worms in 
Latin translation, as has been observed by Scholem, Pirq2y Yesd 
be- Ha* t itn-Qabbrilrih u-bemaleha (Jerusalem, 1976), p. 406, note 62 
(this subject only appears in the Hebrew version of his article on 
the gilmz). Scholem is puzzled by the way in which this text got 
to Lazarelli, and conjectures that "perhaps he saw it in Flavius 
Mthridates's banslation from Kabbalistic literature?" However, 
it should be pointed out that th is  version appears in R. Johanan 
Alemanno's Collectanaea, MS. Oxford 2234, foE. 95b, from whom 
Lazarelli may have taken it. 

163. See asteller, p. 238, "mens mmtnn gmeret," and the 
I ,  expression, syt~genm mentis generato. " 

164. This sentence refers to Lazarelli's own "birth" by 
means of his bizarre teacher, Giovanni da Correggio. "Aethere Su 
nle gemisti $mine rursus atgue tcnmt msci me sinefraude doces" (Kris- 
teller, p. 239). 

165. Kristeller, p. 238, summarizes the discussion, which 
is as yet in manuscript only, in these words: "Come Dio 6 fe 
condo, cosi all'uomo, immagine di Dio, speta una sua feon- 
dita la quale non riguorta soltanto il corpi ma anche I'inteIIetto... 
Come Dio c m  gli angeli, cosi il vero uomo produce le anima 
divine." Compare Abulafia's statement in VayyQ hn-'0lim ha-b., 
MS. Oxford 1582, fol. 5a-b; MS. Oxford 1583, fol. 2a 

And the greatest of all deeds is to make souls, as alluded to in [tlw 
verse], "and the souls they made in Haran" (Gen. 125)" Far as God 
created man directly, in the likeness of God making him, this deed is 
for us the most sublime of all good deeds. Therefore, the enlightened 
man is required to make sods more han he is required to make 
bodies, for the purpose is not the making of bodies, but only in ords 
to make souls. And hereby man comes to resemble his Maker, as in 
the words of the prophet, "For a spirit shall enwrap itself before Mr. 
and souls I have made" (ha. 57:16). 
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Compare the words of Abulafia's student in NFr 'Elohim 
, MS. Miinchen 10, fol. 172b-173a, which opposes the Literal 
understanding of the m a  tion of the gdm,  arguing that it entails 
a mystery alluding to the creation of souls. 

166. Scholem, Major Trends, pp. 26-28; Eshby, The Wisdom 
of the Zohnr I, 146-147; idnn., Nefib2y 'Enruniih u-Minut, pp. 11-22; 
Idel, Kabbnlah: Nezu Pmspecth, Ch. IX. 

167. Goldreich ed., p. 143. The section quoted here also 
appears in the collection titled S e a t 3 3  u-T&lib6t, by R. Isaac of Acre, 
MS. Escorial G. 3.14, fol. 63a, and is based upon the words of 
the yak in Xuurri, m53. 

168. See Werblowsky. Joseph Karo., pp. 133-134. 

169. David Kaufmam, Die Sinne (Budapest, 1884), pp. 
108-191. 

170. MS. Oxford 1580, fol. 130b. 

171. See David Kh&i on Gen. 2:17, in the version printed 
in the KKnlehr edition (Jerusalem, 1970)) p. 30: "and the knowl- 
d g e  of good and evil was explained by the commentators as re- 
ferring to knowledge of intercourse, because that tree of knowl- 
edge brought about sexual. desire in man." 

172. It is worth noting here the article by M. Harris, "Mar- 
riage as Metaphysics; A Study of the Igge~ef ha-kodesh," HUCA, vol. 
33 (1962), pp. 197-220. The author, who has dealt with the qum- 
tion of erotic imagery in a number of other articles, argues that 
lxgeret ha-Qd&, amibuted to N-anides, is intended to teach 
Kabbalah-mista kenl y idem tified by him with metaph ysics-as 
a means of examining the union between man and woman (see 
p. 205). It seems to me that the exact opposite is the case: in the 
epistle under discussion, intercourse has no didactic purpose; 
its author's assumption is that, through knowledge of Kabbalah, 
one may understand the true value of sexual intercoune. Harris' 



perception of the epistle as opposed to the negation of sex in the 
Gnostic system is without basis; the author is rather adopting a 
polmic stance against the negative evaluation of intercourse in 
philosophy. 

173. Major Trends, p. 226; see also Tshby, The Wisdom of tlre 
Zohar, IL, 298-300. 

174, See Werblowsky, Tarbiz, 34 (1965), p. 204. 

175. See Tishby, The Wisdom of the Zohar, 11, 298-300. 

177. Ibid., p, 609- 

179. There is no basis for the opinion expressed by S. 
Karppe, Efude sur les oripncs et In nature du Z o h r  (Paris, 1901), p. 
304, who, relying upon an incorrect interpretation of the mean- 
ing of the g m t n a ,  u i k r  u-neq9ah (male and female) = androgynm 
(androgynous), argues that in Abulafia the polarity is t rans fed  
h m  male and female to the divine reaIrn. 



PART II 

Language, Torah, 
and Hermeneutics in Abulafia 



Introduction 

The Kabbalah of R Abraham Abdafia is known by two 
names, both used by him in his writings: the ecstatic Kabbalah, 
literally the prophetic one, Qabhilih Ne!uatf, namely that type of 
mysticism that instructs the Kabbalist to attain a mystical experi- 
ence conceived of as prophecy; and the Kabbalah of the Names, 
that is, the divine Names (Qabbilat ha-&rn5t), or that type of mys- 
ticism that shows the way for attaining that ecstatic experience. 
'Fhis path forslused upon practices of reciting the divine names 
and various combinations of letters of the Hebrew alphabet.' The 
e q u e  of combining letters, used to attain experiences, was 
also applied in the hermeneutic system of this Kabbalist, as an 
advanced exegetical method that enables the mystic to penetrate 
the most recondite strata of Scripture. It is the apex of a most 
complex exegetical path that passed unnoted by modem schol- 
arship of Kabbalah and Jewish hermeneutics and which will be 
exposed here for the first h e  in a detailed way. To understand, 
however, the primematter ta which these hermeneutical devices 
were applied, we shaU survey the views of Abulafia and some 
of his followers concerning the nature of language and their con- 
ception of the Torah, the main object of the hemeneutical en- 
deavor. 

We may describe Abdafia's view of language and inter- 
pretation as basically inclined t.o an allegorical perception, which 
influenced his conception of the Torah, his own revelations, and 
his interpretations of his revelations. In the line of medieval 
Aristotelianism, the allegory hints at the psychological processes 
which consist in the changing relationship between the inner 
powers: intellect and imagination. Interpretation of Scripture 
and of his revelations leads him, time and again, to decode texts 
and experiences as revealing the various phases of the relation- 
ship betureen these two inner senses.a 
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What is, however, characteristic of Abdafian hermeneu- 
tics is not only this allegorical drift, to be found in the luxuriant 
medieval literature in general, but rather the superimposition of 
the combination of letters upon the allegorical method. If the lat- 
ter is Sefardi by its extraction, being a l ~ a d y  cultivated by Jews 
in Spain for some few generations before Abulafia, the former 
was exposed for the first time in an elaborate way in the Ashke- 
nazi environment, among the so-called Ashkenazi Hasidim of 
the twelfth and thirknth centuries. Totally unrelated to degor- 
ical interpretation, the Jewish German pietists described various 
complex methods to be used to understand the meanings con- 
cealed in the Torah. Although Abulafia's advanced hermaeuti- 
cal  methods are conspicuously derived horn Ashkenazi sources, 
it seems, however, that his special emphasis on the importance 
of the combination of letters is unique to him.3 Moreover, al- 
though the pietists were motivated by a strong conservative ten- 
dency, reinforcing the crucial form of Jewish worship by estab- 
lishing the relationship between the numerical structure of the 
prayers and their biblical counterparts, Abulafia was basically 
motivated by an innovative urge, which culminates, as we shall 
see below, with h l y  restructuring the composition of the let- 
ters of the biblical text, which is to be "'interp~ted."~ Beyond 
extracting the allegorical meaning of a certain biblical text as it 
was handed down by the Masoretic tradition, Abulafia points 
the way to a method of returning the text to its hylic form as a 
conglomerate of letters to be combined and new meanings be- 
ing infused in the new "text." If the allegorical method of the 
medieval Jewish philosophers reinterpreted Scrip- in novel 
ways, this was done on the implicit or explicit assumption that 
the novelty had no impact on the structure of the text whose in- 
tegrity was safeguarded from the structural point of view. This 
is also the case in the symbolical interpretation of the theosoph- 
ical Kabbalists. Transforming the text in a texture of symbols 
related to the divine configuration of Sefirot, or to the demonic 
world, these Kabbalists were anxious to indicate repeatedly that 
the plain meaning of the text is to be preserved, as they leave 
intact the order of the letters in the text.= In both cases, a certain 
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plot was superimposed on the biblical stories thereby infusing 
the details of new theologies. The plot could be a physical one, 
related to the four elements, or a psychological one dealing with 
the relationship between the intellect and the soul, in Neopla- 
tonic sources or between the intellect and the imagination in the 
Aristotelian-oriented texts, or a theosophical one. In one way or 
another, a certain dialogue between the preexisting theology and 
the text was established, so that not only was the text ~ i n t e r -  
preted but, to a certain degree, also the extra-biblical processes 
were changed by the attempt to infuse them into the text. 

With Abulafia, such a dialogue can take place only at cer- 
tain levels of interpretation; horn the moment he applies the 
advanced methods, which literally destroy the regular order of 
the text, the biblical texture is conceived only as a starting point 
which cannot impose its peculiar structure upon the strong in- 
terpreter. In the end, the powerful dissection of the text allows, 
according to Abulafia, a prophetic experience in which the mys- 
tic may open a dialogue with the revealing entity, which is, at 
least in some cases, the projection of his own spiritual force.' 
If every interpreter is finding himself in the interpreted text, 
Abulafia is one of the most extreme exampla of such a self- 
discovery. If someone regularly gives expression to his expe- 
rience through a peculiar huTl in understanding the text, Abu- 
la& transforms his experience into a text; experiencing is, at its 
highest, a textaeative process. This interest in an interpretmg- 
experiencing-creating attitude to the text was materialized by 
his writing prophetic books, one of them entitled the Book of 
the Haftarah, namely that prophetic work to be read in the Syna- 
gogue after the reading of the portions of the Pentateuch instead 
of a swtion horn the biblical prophets. 

Although profoundly fascinated by the power of lan- 
guage, more accurately the H e h w  language, we can discern in 
Abulafia an attempt to transcend it by decomtructing language 
as a communicative instrument, into meaningless combinations 
of letters which, following strictly mathematical rules, would 
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lead the mystic beyond the normal state of consciousness. Sim- 
ilar to the ancient magicians, Abulafia invokes the divine influx 
by a series of permutations of consonants and vowels that are 
the main mystical, and, in the case of the creation of the Golem, 
also the magical essences of language. 

The phenomenon of de-establishing the biblical text is to 
be understood as part of a feeling that the divine spirit is present 
and active again.' The interpretative efforts in Judaism were in- 
vested when the assumption that the dired relationship between 
the divine and man was already part of the glorious past: only 
when the stability of the text was achieved by the feeling that 
new revelation would not add to or diminish the canonical cor- 
pus, attempts were made to decode the irnplicatiofls of the given 
text. The interpreter came in lieu of the prophet as part of es- 
tablishing the relationship between man and God, now by the 
intermediacy of an all-comprehensive and omniscient text. He 
stands between society and God; now, between God and him, 
a rigidly structured canon stands as an essential religious fact 
The interpreter could understand the activity of the divine spirit 
as part of the past and as embodied in the Book. When the 
divine spirit entered again the history of Jewish spirituality, ac- 
cording to the medieval Kabbalists, the interpreter achieved a 
new status; he could, although it was not necessary, see himself 
as standing between God and the text. At the beginning of the 
interpretative journey, even according to Abulafia, the canon is 
to be understood as an established order and playing, like lan- 
guage in inter-human affairs, a mediating role: the function of 
the interpretative process was thus to extract the various mean- 
ings implicit in it. As soon as he advances on the path of mysti- 
cal life, however, the interpreter transcends the standing in front 
of a structured text and structured language that intervenes be- 
tween him and God, and he penetrates through the veil of that 
structured book to attain a state where he feels himself closer to 
GUd8 
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A classic question that arises when dealing with the above 
problems is to what extent Abulafia, or whoever follows the 
path of prophetic Kabbalah, opens the way to antinomian views. 
Does this drive to deconstruct the text lead to an essential an- 
tagonism to the values expressed in it? The answer is, I believe, 
rather complex. If antinomianism is defined as a resistance to, 
or an opposition to the content of a certain nomos, Abulafia may 
well be excluded from the circle of antinomian mystics. He has 
no alternative vision of a practical way of Life to be suggested 
or imposed upon the multitude. As far as the contents of the 
revealed text are intended to the vulgus, he is as n a h n  as a great 
halagc figure like Maimonides was. The plain sense of the Torah 
is, so it seems to be implied by his writings, as immutable as the 
world. In comparison to the concept of the theosophical Kabbal- 
ists who envision a change in the nature and forms of the Torah 
in anothermm, or Semi!&, for good or for worse, as the anony- 
mous author of 5l;feer ha-Ternurn-/I and his circle think, Abulafia is a 
traditi~mlist.~ He relates to history or time as periods in which 
various changes are possible, but these changes will not alter, 
basically, the ideal of transcending the imaginative in favor of 
the intellective, which are the main motifs in his understand- 
ing the allegorical sigrudicance of the Torah. Even in the future, 
no shift in the aim will be possible; therefore, Torah will also 
serve the same purposes; for the vulgus, it will function on the 
plain leveI, for the mystics on the spiritual Ievel. With some of 
the theosophical kabbalists, the attitude to time, including cos- 
mic time, is different. Presided over by the different S q X t ,  each 
aeon has its own quality and with them the Torah will change 
its present spiritual configuration. According to another view, 
espoused by the anonymous kabbalist who wrote Sqer Tiqqunq 
Zohar and f i~aaya Mehmna, there is an ideal Torah, Turd1 de-'&ilrit, 
which will supercede the present T M h  de-BerI.fih.10 In both cases, 
these theosophical Kabbalists envisage a time when this given 
Torah will function differently. With Abulafia, this is impossible 
because Torah is identical, at a certain level, with the world of 
forms, or with God Himself, a fact that complicates an asswnp- 
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tiun ol' a basic change in its nature. 50 far AbuZafia" attitude 
can be regarded as a traditional one. 

Regarding the status of the commandments of the Torah 
in the present, in relationship to the few elite who reach the 
apex of spirituality, however, his view is ambiguous. It is obvi- 
ous that he considered his own system as the culmination of a 
Jewish religious ideal; striving for a life in direct contact to the 
divine is, according to him, the quintessence of Judaism. The 
specific ways to materialize this type of spirituality, however, as 
proposed in his mystical manuals, are anomian techniques. In the 
moment someone decides to enter the World-to-Come while in 
this life, he can do it in a way neutral toward the specific Jewish 
ntodus vivendi, namely the performance of the commandments. 
As part of a mystical path proposed by Abulafia's handbooks. 
the ritualistic behavior seems to play no cardinal role. Both as 
directives to a certain spiritual p s i s  and as forms of human 
adons the commandments which are to be perform4 in daily 
life are surely relevant up to the moment the mystic enters the 
room of isolation and concentration to perform his type of ritual 
which consists in pronouncing the divine names and the cum- 
binations of letters of the alphabets. These commandments may 
be, indeed, indispensable, even after the mystic returns from the 
World-to-Come to this world. But they seem to be neutralized 
in the moments of spiritual elation. 

It is worthwhile to compare Abulafia's attitude to Torah to 
that of his contemporary kabbalists in Castile. In the book of the 
Zohnr, and in the writings of some hbbalists closely related to 
the ideas expressed in the Zohar, Like those of R. Joseph Gikatilla 
and R. Joseph of Hamadan, Torah as a whole is conceived as 
the embodiment of a divine power, or of the complex of divine 
powers named sqk6r.fl As an embodiment-and language in its 
visual expression in lettersit is a body whose integrity is to 
be carefully preserved, any addition, subtraction or diminution 
being harmful to this mystical corpus. In the case of the well- 
known parable of the Torah as a maiden, we find a full-fledged 
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personification of the Torah as a feminine entity who came in di- 
rect relationship to the mystic. He may become the husband of 
the Torah, if he is able to fathom her deeper levels. The Zoharic 
personification is in line with the medieval imagery where Na- 
ture, Wisdom or Church are envisioned in personalistic feminine 
t ern .  Such a pemnificati~n is completely absent in Abulafia's 
Kabbalah, and in the literature of ecstatic Kabbalah in general to 
the extent that it has reached us: neither in the works of R. Isaac 
of A m  nor in Nathan Harar's Sedeq or in Albotini's Sulhm 
ha-'Aliyih. It seems that this type of imagery was part of the pat- 
rimony of the theosophical Kabbalah, it being found, in addition 
to the Zohar, in R. Joseph Karo's revelations of the Mishnah.12 

In ecstatic Kabbalah, the imagej  connected to the Torah 
is geometrical: the point or the circle,l3 the latter being not only 
a literary device but, as in the case of R. Isaac of Acre, also an 
experience.14 This imagery seems to be inched more to an alle- 
gor id  conception than to the symbolic perception of the t h e  
sophical Kabbalah. Beyond this difference, it seems that with 
Abulafia, the attitude to the Torah is motivated by a tendency 
not to possess a mythical personification, so evident in the Zo- 
har, as to transcend the taxonomy of a text intended for the 
znrlgus in favor of an abstract intellectualistic conception of Torah 
as identical to the realm of the separate entities, according to 
the medieval The absence of feminine imagery of 
Torah is to be connected, at least in the case of Abdafia, to his 
conception of the mystic's intellect as a feminine entity in rela- 
tionship to the Active Intellect, the d e  and the supernal Torah 
at the same time." "msophical Kabbalah, focused as it is on 
symbols and rituals of the S e k ~ h ,  was much more inclined to 
portray the mystic as a male in his relationship to the supernal 
world, including the personified Torah. 

The theosophical approach to 'Torah and language as 
mythical organic bodies to be studied in depth is paralleled in 
Abulafia's dochine by a view that the ultimate mystical meaning 
is to be discovered, or projected, in the free associative comblna- 
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tions of letters whose links are untied to enable the novel cornbi- 
nation to emerge. Deconstruction has to precede reconstruction 
as Torah is much more a process than a static ideal. Indeed, theo- 
sophical Kabbalah, and midrashic attitude in general, conceive 
Torah as a dynamic entity, whose recondite treasures are con- 
tinuously revealed by the interpreter. Their view of the Torah, 
however, includes a cardinal element of the dynamic organism: 
Torah may be a Tree, a Maiden, the personified Sekin&. U n d a  
standing one facet of this bady does not imply its disintegration; 
the theosophical Kabbalist dws not presume to manipulate the 
various organs of t h i s  body but to contemplate it as it is: Torah 
is conceived as a given, perfect form. The basic structure of 
the verse, of the pericope, and of the whole text is maintained 
notwithstanding the daring symbolism the theosophical kabbal- 
ist is infusing. This is completely different from the last stages of 
Abulafia's hermeneutics. The text becomes then a pretext for the 
ongoing process of pursuing a mystical experience rather than 
understanding a text in depth. 

This dissolution of the canonical text is evidently con- 
nected to the assumption that the elements that construct the 
text have a meaning by themselves, namely even in their is* 
lated existence. Basic for the understanding of the deconstruc- 
tive action of Abulafia's advanced stages of interpretation is the 
conception that each and every letter can be considered a divine 
name in itself. Backed by such an assumption, which stems 
from earlier sources, the dissolution of the text from a struc- 
tured construction to an apparently meaningless conglomera- 
tion of letters can be understood in its proper perspective.17 The 
ordinary function of language is possible because of the i m p  
sition of an order that relates the powerful letters in a context 
that serves primarily pedagogical purposes. By binding them 
together, their force is fettered so that regular men will bene 
fit from the directives intended to instruct them on the lowest 
level. This 'monadisation' of language has an interesting parat 
lel in the process of transition from classical language to poehc 
language as described by Barthes: his view of the diminution 
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of the importance of the isolated word in classical language in 
favor of the organized formulation is presumably the evolution 
of language from a primitive f m i n g  of nouns, or names, to 
their incorporation in a larger grammatical discourse. In that 
type of language described by Barthes as classical the words 
are absente' or neutralis& The passage to the modern, poetic lan- 
guage which emphasizes the importance of the single word, at 
the expense of the organised discoune, is apparently, a Ever- 
sion to the magico-mystical dimension of the language which 
was, as it seems, conquered by informative ordinary sp9ech.18 
This rediscovey of the word functioning alone, beyond the web 
of grammatical relations, invests the word with a density which 
is reminiscent of the mysticemagical concepts of single letters as 
divine names. Abulafia did not invent the monadistic approach 
to text and language: it was part of the patrimony of ancient 
Jewish literature and it was accepted also by some of the theo- 
sophical kabbalists who preceded Abuhfia. l g  What seems new 
with him, however, is his transformation of an existent concept 
into a henneneutic device. 

Persons accepting a given text, or canon, are passive, or at 
least, so they are supposed to be at the primary steps of their spir- 
itual development. The structured letters sbwcture unstructured 
men. W~th spiritual evolution, the person becomes more and 
more active in relationship to the text, which gradually, becomes 
less structured until the strong interpreter reaches the point that 
he can struchue the letters that were formerly untied from their 
affinities to meanings in a given text or a given word. Th is  pro- 
cess is paralleled by the gradual growth of the mystic's spiritual 
component which is, at  the beginning, indebted to the canonic 
text or ordinary language, but is freeing itself from the bonds 
of nature and is able to liberate the divine letters from their 
bondage in the canonical text.20 The more spiritual a man is-in 
our case, the more free he is in relation to the ordered text-the 
more spiritual is his interpretation. In the case of Abdafia, at 
k t  as his later writings testify, it seems that the return of the 
focus to the inherent forces of the elements of language in them- 
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selves, in comparison to their function in the traditional texts, 
bears evidence to a certain alienation to the ordered linguistic, 
social, and religious universes of medieval Judaism. 

This transcending of the plain sense is coupled by the as- 
sumption that. beyond the philosophical approach to the text, 
there is a supreme method, that of combining the letters viewed 
as the "wisdom of the inner and supernal logic." Just as the 
philosophers examined the text or the conclusions reached by 
people using Aristotelian logical categories, so did the kabbal- 
ist examine the biblical text with the help of his logic, whose 
categories are extracted from the "traditional" hemeneutic arse  
nal, combinations of letters, acronyms, and numerology.21 To a 
certain extent, even the similarity between Abdafia's allegoricd 
exegesis and that of the philosophers is limited to one vital point. 
The Aristotelian philosophers projected the Aristotelian physics, 
psychology, and metaphysics onto the biblical texts. Abulafia 
focused his allegorical interpretations mainly on the psycholog- 
ical level, whereas the other two domains are only marginal in 
his exegesis. Therefore, we may describe his allegoresis as a psy- 
chological one. Even this distinction, however, d m  not exhaust 
the difference between him and the classical Jewish philosophi- 
cal interprrtation of the Bible. Indeed they share the same type 
of nomenclature, which is imposed on the same texts. Never- 
theless, Abulafia seems to impose not only nomenclature but 
also the understanding that the psychological procases dealt 
with are of actual interest, even when the signaturn is the ancient 
prophetical experience. Whereas the philosophers approached 
these events as part of the sealed past or, at least, not as a mani- 
fest directive in the present, the main interest of Abulafia in the 
ancient tradition dealing with spiritual experiences is as a model 
for the present Moreover, it is obvious that the allegorical ex- 
egesis is applied also in the cases when he deals with his own 
experiences. Therefore, we may describe this type of allegory as 
a spiritualistic exegesis, which might have influenced even his 
attitude to the Bible.22 

Chapter One 

Abulafia's Theory of Language 

A. LanguageA Domain for Contemplation 

The method for attaining wisdom proposed by Abulafia 
as an alternative to philosophical speculation is essentially a lin- 
guistic one. Language is conceived by him as a universe in itself, 
which yields a richer and superior domain for contemplation 
than does the natural world. Beyond its practical use, Abulafia 
claims, language contains a structure that conveys the true form 
of reality; therefore knowledge of the components of language 
is equivalent and perhaps mom elevated than knowledge of the 
natural world. He writes:' 

For just as the [natural] reality2 instructs the philosopher in an 
easy way as to the true n a b  of things, so too the [Hebrew] 
letters instruct us of the hue nature of things, [and] with p a t -  
er ease.3 Regarding this, we have traditions that instruct us in 
a simple manner as to the blessed Divine Attsibutes and His 
Providence and Effluence and the nature of Ws effects. And 
what you will learn horn this is something that the philoso- 
phers cannot attain to wen after much labor and long effort 
and learning, for it is something regarding the Holy Names, 
what you will be taught. . . 
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According to Abulafia, thmugh revealing the shcture of 
the Divine Names one can reveal the structure and laws of m- 
ture. An example of the type of information afforded by the 
Hebrew language can be found in a discussion by Abulafia of 
the rela tionship between the letters BKLM and the four most vital 
organs of the human bdy.  In his epistle We-Zat le-Yehuh-h4 he 
writes: 

The heart understands. And the [last letter of the word] M M j  
[rn&@-brain], is the first letter of the word H@vlH [homh- 
wisdom]. So too, the last letter of the ward LB, [le-heart] is 
the i'irst letter of the word BYNI-I [binalz-understanding]. And 
the hst letter of the word KBD [Icabtd-liver] is the first letter 
of the word DT ducat-knowledge]. Within these three organs 
dwell three souls. The vegetative soul dwells in the liver, the 
animal soul dweUs in the heart, and the inteilective sod dwells 
in the brain. An allusion to this may be found in the verse5 
"KLM KVD LK Y$&" [kulliinz ke->e@d lek yiSaIiSu-all of 
them shall consecrate You in unison]. And these are the three 
roots of the body. . . and when the fourth root BSYM [bisim- 
testicles] is combined with them, they form the acronym BKLM 
[BaKLaM]. Thus do they serve as the first Ietters of each of these 
words in lthe Holy Language. This is the tradition that we have 
received from R. Yehudah the Pious of Regensbu.rge6 

We have here a double correspondence: the four essen- 
tial organs-brain, heart, liver and testicles-correspond in their 
first letters to the letters BKLM, the prepositions in Hebrew, and 
to the major bodily hc t ions .  Therefore, the essential organs 
are called ras%  head^).^ Eksides this, in three of the four organs 
there is another correspondence that refers, to their other func- 
tions: wisdom, understanding and knowledge. The fad that 
from the fom of the Hebrew language it is possible to discern 
facts that the natural sciences derive by means of observation 
indicates to Abulafia the unique quality of the language. In Sifer 
'InlrEy Sqer," he writes: 

The four sourcesg are denoted by the acronym B W  which 
stands for the first letters of these four sources. Their secret 
meaning consists in the fact that they are the four organs that 
are at the forefront of all bodily functions. 'B' at the beginning 
of these two organs called BSYM [testicles]; 'K' is the first letter 
of KBD [liver]; 'L' is the first letter of LB [heart];, and 'M" is the 
first letter of h4lj [brain]. This indeed is the case in our 1 x 1 -  
guage. And regarding these and other matters we know them 
by prophetic tradition, from the mouth of God who revealed 
M s  secrets to Moses His servant, that the entire world was 
created by means of the letters of the Holy Language, and that 
all other languages are in comparison likened to an ape. 

The secrets of language handed down in the tradition of 
the prophetic Kabbdah are the essential contents of that tradi- 
tion. In S q ~ r  Vayyi ha-'~Iim ha-Bal, Abulafia announces that the 
"principles of Kabbalah" are three: the forrns of the written let- 
ters, Itheir combinations, and the vowel indicators. We will now 
discuss the meanings of these three principles. 

( B. Letters 

The second misir& of Syer Y e i h  that determines that there 
are "twenty-two foundation letters" serves as the conceptual ba- 
sis for Abulafia's ideas concerning the letters. In his opinion it 
is not feasible that there be more letters than the twenty-two of 
the Hebrew alphabet, in that these are the only natural letters. " 
Yet his knowledge of other languages forced him to address the 
question of the gap betryeen the twenty-two letters of the Hebrew 
alphabet and the larger number of letters in other languages. To 
resolve this problem, Abulafia developed an essentially phonetic 
explanation. In his opinion, the twenty-two Hebrew letters are 
the ideal sounds, similar to the modem theory of phonemes. 
Whereas other languages contain more letters, these are merely 
variations of pronunciation of the Hebrew letters, produced by 
means of different emphases, which would yield the additional 



letters that are given separate graphic designation in the other 
languages. We have here an explanation that is essentially sim- 
ilar to the modem phonetic theory of alophones. It is worth 
citing here an extended quote on this subject, from the writings 
of Abulafia:12 

If you were to say ''I will add the twenty-two components of 
speech, or subtract from them,'* and you will show cause from 
the letters that appear in other languages, in addition to the 
letters of our language, or you will say that there are other Ian- 
guages that contain less letters-for instance, the G of Arabic or 
the Sin or other examples of letters not found in our language, 
or you will indicate the Kaf that the Greek language does not 
possess, or the [Het] or [Ayin] or [Heh] that you do not find in 
Italian, etc. Know, d of these letters may be pronounced either 
with or without emphasis, or with a medium or weak empha- 
sis, or with strong emphasis; with medium or slight emphasis. 
We know regarding our own language that the letters B, G, D, 
K, P, R, T, receive either strong or weak emphasis, with strong 
medium or weak emphasis, depending on the position of the 
letter in the word. So too, regarding most other letters, they are 
sometimes pronounced with emphasis, and at times without. 
For only the letters >, lj, H, and R never receive emphasis. 
And even these receive emphasis in numerous instances.13 So 
too, we have the R in YSRW [yisirrti-I have made straight], 
or Sw [Grak-twisted].14 So tm, the H with a point inside, is 
pronounced as an El with emphasis. And every letter that pre- 
cedes a letter that receives emphasis is also pronounced with 
a tendency toward emphasis, as in the verse15 IjlNW 'LHYM 
KI-ISDK [@nn&zi 'Elohim ke-@deb-favor me, 0 Lord, accord- 
ing to your Grace], and there are many others. . . This being 
the case, in regard to the letters added to, or subtracted from 
the twenty-two, we have inhcated from where they issue, and 
have accounted for them in accordance with their places of mi- 
gin, the five sources [of pronunciation], located in the throat, 
lips and tongue]. 

The comment with which Abulafia concludes is also 
based on Sger Yisirbh,lB which divides the letkers into five groups 
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based on their phonetic organ of pronunciation. The twenty-two 
letters are s i p  denoting sounds naturally produced by means 
of the five organs of pronunciation and are therefore essentially 
natural sounds. The additional sounds found in other languages 
are merely variations of emphasis of the natural sound.IT 

We move now to the graphic representation of the Ietters. 
Whereas the sounds they denote are natural and are s h a d  by 
other languages, the graphic signs of these sounds are based 
on convention. Whereas the conventionality of the visual forms 
of the Ietters of other languages, however, is based on human 
agreement, the visual images of the Hebrew letters are based 
on prophetic convention, i.e., agreement between the Divinity 
and the prophets who recorded His ward. Therefore, there is 
meaning to the visual forms of the Ietters and every essential 
aspect of them has implications. This is so regarding the graphic 
form, the name of the letter, and its numerical value.Ls 

It is necessary that one also learn the names of all h e  letters. 
Know that in our language, the name of each letter begins 
with the letter its& [i.e., the first: letter of each letter-name is 
the letter, i~seIfJ. This is a great secret regarding the letters and 
it instructs us as to the essence of the letter. The combination of 
the letter with other letters to form the name indicates that these 
letters are of the same type as the letter named, and together 
they form the b d y  of the leer.  For instance, the matter of 
the letters L F that combine with the letter A to form the letter- 
name 'ALF, [balefl is not accidental, but with great wisdom and 
prophetic agreement.'" 

Here Abulafia's attention is fixed on two of the three as- 
pects of the letters. He rarely concerns himself with the graphic 
image of the letter, which also figures in his numerological 
cakwlation~.~~ In such a manner, each letter is transformed into 
a "universe unto itself in the Kabbalah.'p21 

Until now we have discussed two aspects of understand- 
ing the letters: the sound, and the graphic imagez2 Abulafia 



adds to h e m  a third dimension-the intellectual dimension- 
which regards the letters as they are found in our mental 
experience." The relationship between the three dimensions is 
like the relationship between the sensation, the imagination, and 
the intellect. h '0sir 'Eden Ginuz, we read:24 

You must first distinguish the written form [of the letter], then 
its pronounced form and then its intellectual form. Indeed, 
these three matters cannot be said to be united unless they 
actually become one in the mind of the intellectual [maskd], 
and until then the intellectual grasp of the letler cannot be in 
its most sublime state. For this is Like one whose feelings are 
fuUy developed, so that there is a need that his prospedve 
emotional expression reach maturity, and that so too, his intel- 
lect reach perfection. And with the perfect combination of all 
of these, the power of the intellect that was hidden from him 
will reveal its effluence to him, and his soul will rejoice and 
take pleasure and happiness in the everlastingjoy, and he will 
benefit from the rays of the Divine Presence [SekTnfi]. 

The intellectual level of the letters, as experienced by the 
human Intellect, constitutes an intellectual universe, These let- 
ters are the real forms of all phenomena that exist, for they were 
created by means of the Divine use of the letters. Man recog- 
nizes the intellectual stature of the letters only in a general sense, 
whereas the divine intellectual stature of the letters is only rec- 
ognized by exalted individuals.2"e function of the letters is 
therefore only an aid to man helping him to actualize his p s  
tential intellect, whereby he is enabled to attain life in the world 
to come, as we learn from Sqer 'OST 'Eden G a n u ~ : ~ ~  

Life is the life of the world to come, which a man earn by 
means of the letters. 

And in Se@ Nttibot ha-Tfiriifl, p. 19, we read: 

As far as man is concerned, the letters have a threefold mean. 
ing, and they are the proximate vessels which by means of the 
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combination [of letters] aid the soul to actualize its potential 
with much greater easez7 than any other means. 

In Sger ferwzr4 Sefu Abulafia bases the rrlationslup between 
the letters and the world to come on an etymological argument:28 

[the word] UrT [Gt-letter] is related to the word BYT Ibilatj - 
the arrival of]. Now the Targum (i.e., the Aramaic translation) 
of ZM FTB. [ ~ O l i r n  ha-ba)-the world to come] is ZMA DTY 
[ c a l m  de->afg-the world that is coming] and its secret meaning 
is the world of the letters,29 whence signs and wonders appear. 

It is worth noting the relationship between the letters and 
the h b s  of the body. h Sqer SitrEy Abulafia likens the 
combinations of the letters to the construction of the body, af 
various limbs and organs: 

Know that all of the limbs of your body are combined like that 
of the forms of the letters are combined one with the other. 
Know also that when you combine them it is you who dis- 
tinguish between the forms of the letters, for in their prime- 
rnatefial state they are equal and they are all composed of the 
same substance, having been written with [the same] ink, and 
with one sweep you can erase them all from a writing board. 
So too the particular Angel will do to a11 the moistute" of 
your body and to all of your limbs until they ahE return to their 
prime-ma terial ~tat.e,3~ i.e. the four elements. 

Here, as well as in ether works by Ab~lafia,"~ we read 
of the correspondence between the letters and the limbs of the 
body, without any indication of the substantive relation between 
them. A system of correspondence between the letters and the 
limbs is already found in the fourth chapter of Sifer Ye~r~nh,  and is 
mentioned again in a short tract P e d n t  ha- Y e s i r d ~ ~ ~  of Ashkenazi 
extraction, where we read: 

This mature that you want to create; with regard to each and 
every partidar Iimb [of it], look inside and see what letter 
you must appoint. upon it, and combine it as I will instruct 
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you. And you must take virgin soiI from underneakh virgin 
earth and seed it here and there upon your holy Temple in a 
state of [ritual] purity. Purify yourself and form from this soil 
[the] homunculus [golent] which you want to create and imbue 
with the spirit of life. See what letter you must appoht upon 
it, and what proceeds from it. Do so also with the letters of 
the Tetragrammaton, by means of which the entire world was 
created. Recite Notarig&1,3~ and recite each of its letters with 
the vowels OH, AH, EEY,  AY, 00, UH, and that organ will 
immediately be animated. 

In this c o r n d o n  we may adduce an interesting passage 
from Abulafia's Fayy* hn- '~ ldm hn-Ba3,36 where we read 

knd if when reciting one em, heaven forbid, in the use of 
the appropriate appointed letter, he would cause that limb to 
be detached and switched and would immediately change ib 
nature, and the mature created thereby would be deformed. 

In conclusion, we may mention that Abulafia accepts the 
Midrashic idea that states that at the time of circumcision, the 
Divine Name SIX (Sadday) is engraved into the bodyP3' 

C. vowels 

The second fundamental category in Abulafia's theory of 
language involves the vowels. We may assume, based on a quote 
from 'Ogr 'Eden Ginuz;?"that Abulafia devoted a separate book 
to this subject, but it has not wa&d us. In his other works Ab- 
ulafia enters into numerous discussions on the essential vowels: 
0 (!tanm), A (qdmas),  EY (sere), Y (hiriq), U (sumq), for which he 
uses various identification terms, such as N(~)T(~)R(~}Q(O)N,~~ ox 
the acrostic P(i)T(a)H(G) Ij(o)T(a)M40 (pit@ h6fim--engravings 
of the signet), and others. 

Following S4m ha-B&ir/' Abulafia identifies the relation- 
ship between the vowels and the consonants with the relation- 

ship between the body and the soul. In his book 'or ha-Se@l."2 
he writes: 

It has already been stated that the letter is like matter, and the 
vowel is like the spirit that animates it. 

The vowel signs serve two functions: On the one hand, 
they indicate the appropriate vowel sounds used in reciting the 
letters of the Tetragrarnmat~n/~ and they also signal the appro- 
priate head movements used in the reciting. 

On the other hand, the meaning of the vowel signs be- 
:omes a topic of discussion that involves the sigruhcance of the 
n a m e  of the vowel sounds and the visual forms of the signs.44 
[ will present here one example of such a discussion. In this 
:ax, it concern the visual form of the ~ a f t ~ ~ ?  vowel, and the 
;i@cance of its name. 

Elsewhere in the same book we read:45 

Every qims is like a sphere, divided by a patah [ray h e ]  and 
a h y y q  [point]. The form of the qimas is a straight line and a 
point, circumscribed in a circle. From here we learn that the 
patah [a] would properly be depicted as a circle, but is actually 
depicted as a straight line so that the vowel sign not conflict 
with the consonant letter. And the qimas is secretly surrounded 
by a circle and is a KDUR MPYK MKYE [ M u r  m p i k  makif--a 
pointd cirmmmibd sphere]. 

This quote related the vowel sign to its visual form, by 
means of numerology, as it was received in the linguistic tradi- 
ion familiar to Abulafia. QMS ( q a v  = 230 = MKYF (makif- 
ircumscribed) = MPYK (mapiq-pointed) = KDUR (kadur- 
phere). 

This association was widespread among the circles dose 
3 Abulafia, and occurs occasionally in the writings of his 
~nfemporaries.~~ 
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D. Letter Combination: Sruf 'Otiy6t 

The third constituent of Abulafia's linguistic docbine is 
letter combination. In his opinion, it is the various types of let- 
ter combination that determine the character of a given language. 
For this reason, the words SYRUF (euf--combination) and 
LSW (IgSdn-language) have an identical numerical value386. 
By means of letter combination we can construct all languages- 
i-e., the seventy languages. This is also attested to by a nu- 
merological equation: SYRVF W'VTYVT @ruf ha-.6tiy6f-1etter 
combination) = 1214 = S V C ~ M  L$ANVT (&@m le&~6t--seventy 
languages)..t7 From here we infer that knowledge of the three 
asp& of language discussed above enables us to attain knowl- 
edge of the languages of all nations. This idea is not unique to 
Abulafia. 

h a d y  in the commentary to SEjm Yesirah, R. Shabbatai 
Donollo (913-ca. 982) wrote:48 "'The Holy One, Blessed be He, 
revolved the letters in order to construct from them all the words 
of a11 the nations (literally 'languages') of the land. And after He 
concluded the combinations of letters and revolutions of the spe 
ken word. . . " The view concerning letter combination, as being a 
key to the knowledge of all languages recurs in PeruruS h~-'Aggdot~~ 
of R. Azriel of Gerona: 

[regarding the verse, Ezra, 2:2] "For Mordekhai Bilshan [un- 
derstood as conshued as two names, meaning 'Mordekhai' the 
expert in Languages']," he is called thus for his knowledge of 
the seventy languages.50 It is not that he went traveling here 
and there in order to learn the Ianguages of each and e v q  
nation, rather, he learned the clue-the means of combining 
the letters [to form] all languages, as they are included in the 
Torah. For it is stated:51 "Tat is two," etc. Tkis statement indi- 
cates that all languages are implied in the Torah, for were f l u  
not so how could [the Talmud] explain the Hebrew language 
by means of a fareign language. 
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R Azriel's explanation of the acquisition of the seventy 
languages is also found in Abulafia's works. We read in tus 
Pfiuss' S.$m Y ~ i i - d h : ~ ~  

And it is stated in the Hagg~Tdah~~ "[the angd] Gabriel came and 
taught him the seventy languages in one night." And if you 
believe that [what was taught was] the actual languages, you 
make a foolish error. Rather, this is Gabriel, regarding whom 
it was written [Daniel 8:13]: "Then I heard a holy one speak," 
i-e., he was speaking in the holy tongue.. . In actuality, he taught 
him the order of aU languages, derived from the Sqer Yesird 
by very subtle means. . . so that he will recognize the order that 
reveals the ways of all languages-however many there may 
be. And it is not meant that there are necessarily only seventy 
languages or [even] thousands of them. 

The meaning of this quote becomes clearer if we compare 
it with the words of R. Reuben Sarfati, who was well versed 
in Abulafia's doctrines. In his c o k ~ e n t a r y  to Sefn Ma~arebt  ha- 
%16hut he 

h e w  that the epitome of human perfection is that one knows 
the secret of the Angel of the Countenance by means of letter 
combination. Then he will know the seventy languages. Do 
not think that they are, literally languages, for if you believe 
this, you foolishly believe in error. Indeed, h e  true faith is 
that you attain the perception of the Angel of the Counten- 
ance, whose name is identical with the Name of his Master. 

R. Reuben Sarfati fills in a detail here that was missing 
horn Abulafia's P ~ F U B  Sqer YZ~frnh. It is possible to attain by 
means of letter combination the knowledge of the seventy lan- 
guages, and by their means to the epitome of wisdom,"5 which is 
expressed as 'the Active Intellect' or the conception of the 'Angel 
of the Countenance', or Gabriel. Elsewhere AbuMia goes to an 
extreme, and he says: 

The true tradition that we have received states that anyone who 
is not proficient in letter combination, and [who is not] tested 
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and expert in it, and in the numerology of the letters, and in 
their ddferences and their combinations and transformations 
and revolutions and their means of exchange, as these methods 
are taught in Sefer Yesirih, does not know the Name [or God] 
in accordance with our method.56 

Abulafia goes on to explain here the stages of the combi- 
nation of letters. At the beginning stage we must "revolve the 
languages until they return to their prime material state."'" T s  
refers to the breaking up of words to their constituent letters, 
which are the prime-material of all languages. The second stage 
is the creation of new words, i.e, the (re-)combination of the 
letters from their prime-material state, 

to create from the wondrous innovations, for the combinations 
of the letters include the seventy languages.58 

This idea retums again in the above mentioned work 
where we read:59 

And the sixth is the method of returning the letters to their 
primematerid state and giving them form in accordance with 
the powet of intellect that issues forms. 

In this process, the human intellect, which provides forms 
to the amorphous matter of the letters comes in contact with the 
Active Intellect, also referred to as donator jotmarum, "the provides 
of forms. " 

E. The Nature of the Language 

The question of the nature of language and its origin is 
often discussed in the Jewish scholarly literature of the medieval 
period.60 The discussions of the Jewish medieval writers were 
sporadic, however, and we do not find a clear system that deals 
with this question in a coherent and comprehensive manner. 
Abulafia frequently deals with the questions of language in most 

of his works. We wiu now examine his ideas concerning this 
matter. 

Essentially, two diverse standpoints were expressed dur- 
ing the Middle Ages in discussing the origin of language: that 
language is a result of 'hum convention, or, that it is a re 
sult of Divine revelation, or of the revelation of the essences of 
phenomena. The first opinion was unacceptable to those who 
believed in the literal meaning of the reception of the Torah from 
Sinai. Because H e b w  was the language by which the revela- 
tion was conveyed, they found it impossible to accept the view 
that a language that is merely a result of human convention be- 
came the vehicle of revelation. The acceptance of a conventional 
view of language was seen as undermining the foundation of 
the religion based on revelation expressed in writing. R. Joseph 
Gikatilla expressed this view well when he wroteG1 

And it is necessary that we believe that the language of the 
Torah is not a result of convention as some illustrious rabbis 
of previous generations had thought. For if one were to say 
that the language that the Torah employs is a result of conven- 
tion, as is the case with the other languages, we would end up 
denying the [Divine Revelation] of the Torah, which was in its 
entirety inzpartd to us from God. And you already know6" 
[regarding the verse] "For he desecrated the word of Go$" that 
this refers 20 one who says that the Torah is conventional, but 
that the rest is from heaven, our sages have already s t a t d 3  
that anyone who says &at the entire Torah, save for one word, 
is of Divine origin, such a person has desecrated the word 
of God. And if the language of the Torah is, originally, con- 
ventional like all other languages, regarding which the Torah 
statespq "for there did God confound the language of all the 
earth," it [Hebrew] would be like all other languages. 

Abulafia often differentiates, as does Gikatilla, betureen 
the sacred language and all other languages, which in his opin- 
on do result horn convention. His opinion regarding the nature 
)f the Hebrew language, however, is different from that of his 
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student. Hebrew, according to Abutafia, is not a gift h r n  God, 
but is the natural language that God chose due to its outstand- 
ing qualities. To demonstrate the conventionality of language 
he relies on a quote from The Cornmenfay orr de lnterpretatione by 
Averroes, with which he was familiar in the H e b w  translation 
of R. Jacob A n a t ~ l i : ~ ~  

The spoken word indicates conceptions originating in the in- 
dividual soul, and the wriMen letkers indicate prirnanly those 
words. And just as a script is not uniform to all nations so 
too all the spoken words used to describe phenomena are not 
uniform to all nations. This indicates that language originated 
by convention, and was not [purely] a result of nature. In mat- 
ters of the soul all are uniform, however, just as concerning 
matters that souls perceive and which instruct them they are 
the same for all humankind and in the nature of everybody. 
In addition he says that words can be likened to intellectual 
ideas expressed thereby. For just as a concept may be under- 
stood without regard to whether it be true or false, so too, it 
is possible that a [sentence] word be understood regardless of 
whether it is tsue or false. 

And since it is possible that what is understood regarding the 
idea can be expressed whether accurately or inaccurately, thus, 
the word is merely what is understood by it, [regaxdless ofj 
whether it be true or false. And the truth or untruth of the 
words are grasped by the intellectual perception. And the 
words that constitute these prepositions can be separated one 
from another and recombined. But when they are separated 
and by themselves they indicate neither b t h  nor falsehood. 
These are his words. This being the case, it is understood that 
all languages are conventional and not natural. And this is 
also the opinion expressed by the Master in his Guide for the 
Perplexed III, 301, where he provides a Scriptural. prooftext h n  
the verse " A d  Adam gave names. . . '' 

Nevertheless, we find that God chose us and our language 
and script, and He instructed us in articles of faith and in tra- 
ditions that were chosen by him from all matters found among 

our neighbors, from those mentioned and their like, just as He 
chose in the prwess of nature of various phenomena and ex- 
cluded many other possibilrties, as we know by observing the 
natural existence." This choice is incomprehensible save by the 
prophets found by God to be more perfect than the other sages 
of humanity [and] were chosen by God who singled them out 
to be His messengers and angels in order to instruct the me 
faith. No one will question this. And we find their words in 
the holy language, written with the holy letters, for they indi- 
cate the seventy languages by means of letter cornbinati~n.~~ 

It is now appropriate to analyse this important quote in 
letail. The view of Averroes that language arose by conven- 
Lon is based an two arguments: On the one hand there are 
lifferences between languages with respect to the terms used 
3 describe a given obj&; and on the other h a d ,  we h o w  
hat an isolated word Iike an isolated concept is neither true nor 

false-and this indicates that there is no correspondence between 
the substance of what is being portrayed and the verbal means 
of portrayal. Likewise, the opinion of Maimonides is that lam 
guage is conventional, although he brings proof of this from 
Scripture. Both Maimonides and Averroes claim that language 

s such arose through convention. 

Abdafia makes use of the philosophical authority of his 
lredecessors to determine that all languages arose due to con- 
'ention. He, however, removes the Hebrew language from this, 
nd claims against the unequivocal opinion of Maimonides, that 
&brew is a nat-I language. In the section quoted above, Ab- 
llafia argues for the uniqueness of the Hebrew language based 
n the fact that God chose it from among all other languages, 
nd also from the fact that the prophets, who are regarded as 
hose who reached the summit of human perfection, also chose 
h s  language to convey the Divine message. Both of them testify 
a the exalted quality of the holy 

Another argument found in the above-quoted section is 
~dduced fran nature, where we obseme that some phenomena 



are of higher quality than others, which indicates that such a 
gradation of quality may also be present in the realm of lan- 
guages. His more detailed arguments, however, may be found 
in his other works. In Sqer '0s ha-S~keE,6~ Abulafia's attempts to 
prove that the view that language arose by convention implies 
there having been a proto-language on whose basis the first con- 
ventional language arose: 

From this a proof is adduced that language is conventional. 
This naturally being the case, the Master of our language comes 
to inform us of the intentional quality of speech. Th~s is also 
conveyed by the very fact of the conventional use of language 
and script. Know that for any conventional language to have 
arisen there had to have been an earlier language in existence. 
For if such a language did not precede it there couldn't have 
been mutual agreement to call a given object by a different 
name from what it was previously called, for how would the 
second person understand the second name if he doesn't knew 
the original name, in order to be able to agree to the changes. 
And this is aIso the case as regards writing, although there is 
a difference in their conventionality but here is not the place 
to explain this. 

Hebrew as the necessary proto-language, within the realm 
of the conventional emergence of other languages, is also indi- 
cated by Abulafia's reference to Hebrew as the " M o ~ e r  of all 
Languages." In Sgm Mafig& ha-Hokm6f we read:70 

And the e n k e  land was of one language and one speech this 
verse insmcts us as to the nature of language, each of which, 
according to our tradition, has as its origin the sacred Ianguage, 
which is the Mother of all Languages. 

In another formulation of th is  idea preserved in Liqutty 
E;ianris7I-a collechnea of material including many quotations from 
ecstatic Kabbalah-we read: 

Know that the mother of aLl conventional languages is the nat- 
ural Hebrew language. For it is only by means of a natural 

Thus, we may ask, what is the meaning of the term 'nat- 
ural language'? 

I 

I E TIX Mant's Ordeal 
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language that all the conventional languages arose. And this 
served as the elementary matter for all of them. Such is also 
the case regarding natural writing out of which all other writ- 
ten language arose. This is likened to the first created human 
form, from whom all other human beings were created.. . 

In Sqm Maftgnh hrr-Racaybn,73 we read of the well-known 
story of the experiment to discover the identity of the natural 
language, by obsewing the language which a child who was 
never instructed in the use of any language would speak: 

Know that for every human being to have come to be there 
was a human being who preceded him, and so on untd Adam. 
So tm, be informed that for any speaker of any language to 
have come to be spoken, there were earlier users of spoken lan- 
guages. And if not for the previous existence of language there 

I would never have been a speaker for such is human nature. 
Observe the various forms and representations and imagina- 
tive devices [used by] human education [in order to] determine 
the language ability of a M d  until he becomes a proficient 
speaker of a language. Therefore, certainly if we were to hag- 
ine that if a chiEd would, by agreement be abandoned to be 

I raised by a mute, that he would by himself learn to speak the 
holy language, this would have no reason to be sustained. And 
wen if you hear that a particular king conducted this exper- 
iment and found it to be the case, if you possess reason and 
perceive truth... so too concerning our believing that the child 
was a Hebrew speaker, being in actuality a non-speaker, that 
this would be a very g o d  story for we would thereby raise the 
stature of our language in the ears of those who adhere to this 
story, although it be an entirely false fabrication. In addition, 
he brings a clbninution of the stature of the proofs he uses. 
And as for me, it is not wise to use fake claims to raise the 
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stature of anythmg.. .However, since our ldnguage is indeed 
of a higher quality, but for different reasons.. .and therefore it 
is called the Holy Language. 

This quote informs us that Abulafia saw the Hebrew lan- 
guage as the earliest language but nonetheless discounts the 
claim proffered by some of his ~ontemporaries,~~ and also ex- 
pressed by his teacher R. Hillel of Verona, that an untutored child 
would speak Hebrew, as this is the natural lang~age.~Ubulafia's 
viewpoint is similar to that of R. Zerahiah ben Shealtiel Fen, who 
also emphatically rejects the claim of R Hael of Verona in this 
regard. 

According to Abulafia the exalted quality of the Hebrew 
language is its being "in agreement with nature." In Sqer Sib4 
T6rih7%e writes: "The name given to anything indicates to us 
the true nature and quality of the thing named." He is referring 
here to terms such as VR (.&-light), HVSK (@s'ek-darkness), 
or W M  (ydrn4ay) and LYLH (layla-night), i.e., to Hebrew 
words. In Sqer ha-Mc%mmid, however, we read:77 

Indeed, the convention of calling our language the holiest of all 
languages is due to its being the result of prophetic convention, 
which instructs us as to the modes of effects and the secrets of 
gradation in quality. So too, concerning the namg given to 
the letters, such as Alqf, Bet, Gimel, DaIefh, as well as their 
numerical values 1, 2, 3, 4, knowledge of all of these matters 
brings about wondrous wisdom in the soul.7s 

In the above quoted texb we find the tern "convention" 
(hn~Mrnfih) '~ bearing two meanings: Accord between a word and 
the unique properties of the object denoted, and in this sense, the 
Hebrew language is natural for it portrays the essential nature of 
the denoted; and this language is arrived at by prophetic conven- 
tion "for God Himself chose it as the language of prophecy,"86 
as we have read from the end of the quote horn Sebnc Neti@l 
ha-T6rih. 
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G. Language: Divine and Natural 

In Sqer Gan Na~ul,8~Abulafia returns to the contrast be- 
tween the nature of the Hebrew language and all other Ian- 
pages: 

But the languages exist by convention, and only the [visual] 
forms of our letters and the composition of our language are 
by Divine act. 

This new conbast between convention and Divinity cor- 
responds to the previously encounter& distinction between con- 
vention and nature. From here we must conclude that Abulafia, 
like Maimonides, uses the terms Divine and natural interchange 
ablyF2 because according to Abulafia, God merely chose the He 
brew language, but did not create it. In this work Abulafia re- 
turns to this topic and s a y ~ : ~ ~  

For whereas all languages exist by convention, the forms of the 
letters of the Hebrew language are Divine. This is the secret 
meaning of the versesq "And the tablets were the work of God 
and the writing was the writing of God graven on the tablets-" 
As you have seen above, the Divine power surrounds it on all 
sides, 

This analysis of Abulafia's opinion concerning language 
which assumes, as does Maimonides', the equivalence between 
the terms Divine and natural informs us of a conception com- 
pletely different from the concept of the conventionality of lan- 
guage, as found in Maimonides' writings. And just as Abdafia 
bases himself on Maimonides to construct his theory of lan- 
guage, which is different from that of Maimonides in his Guide of 
t1w Pmplexed, so too we find a similar rela tion in S$& feracar~ Sedeq, a 
work by R Nathan ben Sacadyah Harar, a disciple of A b ~ l a f i a : ~ ~  

Anyone who believes in the creation of the world, if he be- 
lieves that languages are conventional he must also believe 
that they are of two types: the first is Divine, i.e., agreement 
between God and Adam, and the second is natural, i.e., based 



on agreement between Adam, Eve, and their children. The 
second is derived from the first, and the first was known only 
to Adam and was not passed on to any of his offspring exept 
for Seth,B%hom he bore in his likeness and his fom. And so, 
the tradition reached 

And the confusion of the tongues during the generation of the 
dispersion [at the tower of Babel] warred only to the second 
type of language, i.e., to the natural language. So eventually the 
tradition reached Eber and later on Abraham the Hebrew. Thus 
we find regarding S2fir Yesirnh, whose authorship is attributed 
lo Abraham, that the Ahnigh ty revealed Himself to him.88 And 
from Abraham the tradition was pas& on to Isaac and then 
to Jacob and to his sons [the tribal ancestors]. 

The equivalence between the language that originated as 
a result of a natural convention and its Divine quality disappears 
here. In its place, what confronts us is the contrast between lan- 
guage that resulted from Divine convention, which is none other 
than the Kabbalah, given to Adam, and passed on by him, and 
the vicessitudes of the natural language which is the result of 
human invention.8Qe natural language itself is missing here. 
What lies concealed in this discussion on the nature of language 
i s  the contrast between philosophy and Kabbalak Divine con- 
vention is the source of the Kabbalah, which originated with 
Adam, and this is associated with revelation as is clear from 
the above quote which mentions Sifir YesTrah to demonstrate this 
point. The controversy betwew philosophy and Kabbalah is 
easily recognizable from another section of SSfkr feracariy Sedeq:go 

The entire world is conducted in accordance with the laws of 
nature, which indicate the attribute of judgment. Thus, the 
world of Names is suspended and obscured and its l&ers 
and combinations and its virtues are not understood by those 
who conduct themselves in accordance with the attribute of 
judgment ... and this is the secret meaning of the cessation of 
prophecy in Israel; [for prophecy] inhibits the attribute of judg- 
ment. [And this continues] until the one whom God desires 
arrives and his power will be great and will be increased by 
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being given their power. And God will reveal His secrets to 
him.. .and the natural and philosophical wisdoms will be de- 
spised and hidden, for their supernal power will be abolished. 
And the wisdom of the letters and Names, whch now are not 
understood, will be revealed. 

The natural and philosophical wisdoms that rule in the 
world M a y  are apparently the result of the confusion of nat- 
ural convention, which occurred during the generation of the 
dispersion related to the tower of Babylon. By contrast, the 
Kabbalah which is presently hidden, i-e., the 'wisdom of the 
Names and letters', will in the future be the accepted means of 
m~lununication.~~ Created as a result of the Divine convention, 
in the future it will be victorious. As we have s w n  earlier, ac- 
cording to Abulafia, Hebrew is the natural, or Divine language. 
To these two designations we may add a third: Hebrew is the 
intellectual language. In e 6 t i m  ha-HaPirih we read:92 

In addition, you must know that on the one hand, the Names in 
their form of combination are likened to the phenomena that 
subsist and pass away, and on the other hand, to those that 
endure. Indeed, those that endure are cded the 'Account of the 
Chariot' [M'SH MRKBH-Ma.aseh Merhbih] and the others are 
cded the 'Account of the Creation' [M'SH BR'E~YT-~acaseh 
BerZTt] and the secret of this is TRPB = 682 = 'BRYT [682 = 
'BRYT-Hebrew]. 

The meaning of this passage is that the word 'BRYT 
(w-Hebrew) = 682 = MSH MRKBH (Mwaseh MerkaMh- 
'Account of the Wet'), which implies that the phenomena 
that endure do so by means of the Holy Names that exist only 
in the Hebrew language. This transforms Hebrew into the in- 
t e P 1 W  language, because only this language has the ability 
to expmss the intellectual nature of unchanging existence. He- 
brew is construed as the metaphysical language and it is for this 
reason that God chose it. In Sqet. N& "lohim, one of Abulafia's 
disciples writes:g3 
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But the Divine !lore] is understood by means of the Holy 
Names, and the Holy Names exist only in the Hebrew lan- 
guage. They do not know our language, but we know theirs. 
Thus, o w  language is holy and theirs is profane and &though 
a11 languages are under the rubric of the twenty-two letters, 
they are separated by the letter combinations of which they 
consist and by their con~entionality.~~ And God chose one of 
them, and it alone contains the I-Ioly Nanies. 

The distinction between sacred and profane language 
found in Sgrr fnN 'Elohim is even more developed in Sqm 'dsar 
'Eden a - n  uz. There Abdafia writes:95 

The collaboration between intellect and imagination is Wce that 
between Angel and Satan, and is holy unto God, like the forms 
of son and daughter.. .and the antagonism between sacred 
and profane, i.e., between DM [dam-blood] and DT [dat- 
religion, sacred law] which results in sacred and profane lan- 
guage. Also, DM is "YVD He W He" [the spelling of the 
Tetragrammaton which numerically equals DM] is the secret 
of HVL [hOI-profane] is DM, and QDVS [QadG-holy] is DT, 
and DT is TG: one of the Holy Names, for it is the Crown of 
Torah, whose secret is 26. 

This section speaks of two groups of terms: 

a. SKL (sekel-intellect), M L ' N  (ml~ak-angel), DT (da t-reli- 
gion), BN (ben-son), ~ V N  QVJ% (IcSGn qde5sacred lan- 
guage), and TG' (Holy Name, meaning Crown) which exem- 
pllfy the superior element, indicating that the Holy Language 
corresponds to the inteltect; and 

b. DMYWN (d  iwy6n-imagination)?R STN (@an) P7 DM (dim- 
blood)8 BT (bat-daughter) and LhN HVL (li& hoF 
profane language), exemphfying the inferidr element, indi- 
cating that profane language is inferior. 

We now pass over to Abulafia's explanation of the transi- 
tion that occurred between the first DlvineNaturd-Intellectual, 
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and the profme languages. As we have seen, languages de- 
veloped as a result of a series of conventions. The cause that 
brought about the differences between conventional languages 
is geographical in In ' 0 ~ r  'Eden G i n u ~ ' ~  we read: 

You must be aroused.. .that the calling of names are by ne- 
cessity the results of conventions, which indude many indi- 
viduals. Thus it is possible that in the near or distant future 
it would change as a resulk of the geographic location of the 
participants in the [act of] convention. 

But in 'Or h-Sekel Abulafia writes:lo1 

The human mind. . . that altered languages that were once iden- 
tical is comprehensibIe to any speaker. For even today they 
are all one language, albeit incomprehensible to the speakers. 
And the case of ths is the dispersion of the nations, as indi- 
cated in the secret of the dispersion ii.e., the story of Babel] by 
the wordslo2 W$ [wa-yafq--and He scattered] and BLLIo3 
[h-hl-He confounded]. For when one nation be in India and 
another in Africa, exceedingIy far from one another, each lan- 
guage becomes concentrated in its geographic location and one 
is not the same as the other, and there is no cornmenre between 
them due to h e  great distance between them. This is the rea- 
son why they are mutually incomprehensible, for it has already 
been demonstsated that they are the resd ts of convention. . . 

Now regarding this, you may observe that on the borders of 
two neighboring countrie the members of each would know 
the language of the other, and perhaps the howledge of the 
language would spread in the country, but the knowledge of 
the other language would not be so widespread in the other, 
or perhaps they would be well-distributed in both countries, 
to the extent that the hearer will think that the words of one 
language are the words of the other, or the languages may not 
be welldistributed so that the difference between them is rec- 
ognizable. Yet, the inhabitants of the far ends of both countries 
would not understand the language of the other. What occurs 
in language is similar to what occurs in the natural elements. 
And just as language arose as a result of convention due to 
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the geographic distance between them, so too regarding the 
differentiation of elements in nature, for the reason for both is 
iden tical, i.e., distance. 

The process of the distancing of language brought about 
the condition that they lost their similarity, both to the origi- 
nal language, Hebrew, and to each other. In Sqfer 'lmriy $efer,lw 
Abulafia describes the relation between Hebrew and other Ian- 
guages: 

The other languages are likened to Hebrew as an ape,lo5 who 
upon observing the actions of a human being wants to do 
likewise, and like a person who visuaIly appears to another, 
through a mirror, and he mimics his achons and does not at- 
tempt to add to or diminish from them--but [still] they are not 
hunm. 

Elsewhere,1Q6 Abulafia writes regarding Greek and Ital- 
ian, that they "arose to serve the Jewish language." Apparently, 
he implies here that it is abo possible to use profane language 
to attain the .results that are more easiIy achieved by means of 
Hebrew language. He makes use of foreign words in his nu- 
merological expositions, based on the assumption that within 
these words are preserved the original Hebrew ideas. We will 
now provide a number of examples of this, 

In Sefer 'Usrir 'Edm Ga-nuz] he writes: 

As we read in Italian "notte," referring to the word 'night' 
[LYLH], and they are numerically equal.''? 

For NVTY [notte] = 75 = LYLH (laylih-night). He con- 
tinues there: 

h the Basque language the word for twenty "ugi" [ 'Va l  
equals "twenty" numerically. 

In a number of places places we find the numerological 
equation 'ANDRVGYNVS (andrfiginfis-andmgene) = 390 = 

VNKBI-EXo8 (zi@r u-neqe%-h-male and female). Elsewhere he at- 
tempts to define the nature of imagination with the help of the 
G m k  language: 

The DPvlYVN [dinry~n-haghati4 imagines, and its secret is 
DYMVN [daemm], and the devil. and Satan. Indeed it is the 
likeness of an image, i,e., an intermew.  

Concerning the process of letter combination, dimd 
I Section 4, it is worth considering cases where a combination 
F letters has one meaning in Hebrew and mother meaning in 
nother language. h Sqm ' O ~ T  "Eden Grinuz we read:l10 

Indeed, the term konventional speechhapplies to any consis- 
tent usage of words. As for our Holy Language, it is wor- 
thy that one make use of it in its original conventional form, 
in accordance with the conventional meaning originally &tab- 
lished. Then it is fitting that one consider if it tolerates ather 
meanings of more sublime qualrty than the original meaning 
and then one derives it accordingly and he would consider 
it as valid as the original meaning. Then he would seek a 
third meaning, more s u b h e  than the second and he would 
continue in this way until he removes the term, regardless of 
whatever type of term it may be and provides for it other con- 
ventional meanings, even if they come from other languages 
they should be accepted. And one continues in this way un- 
t i l  til derives the types of meaning most useful for the life of 
the soul. One should do this always with all things until each 
and wery term is returned to the prime-material from which 
it was constructed. This is the [technique ofl combination of 
the letters1 l "at indudes the seventy languages. 

According to Abulafia language serves two functions: It 
is a means of expression of thought and it enables one to at- 
in prophecy. In Sepr ha-M~arnm-d1'2 we read: "Language is a 
ling which brings to actuality what is imprinted in the soul 
I potentia." On the other side, Abdafia writes in his MfItah 
t-~okm6t:"3 



Indeed when man becomes perfect he will understand that the 
intent behind language is the discovery of the function of the 
Active Intellect, that makes human speech conform to the Di- 
vinity. This is the case according to philosophy. And according 
to Kabbalah the intention is the same, but in addition, one does 
not suffice with the mere perception of the existence of wis- 
dom, until one perceives the Word from Him, and speaks with 
Him as one person speaks with another. And in accordance 
with wisdom one may perceive it in m y  language. However, 
according to the Kabbalah, the Divine sp#ch is only attain- 
able by means of the Holy Language, although its existence is 
ascertainable by means of any language. 

This quote indicates that language aids the attainment of 
wisdom by pointing to the function of the Active Intellect, the 
cause that actualizes our potential intelligence. Only by means 
of the Hebrew language, however, which is by its nature intel- 
lectual, can a p a o n  attain the prophetic word. Abulafia returns 
to this idea in $ e k  N e e a t  ha-Torcih, p. 8: 

[As for] the true essence of prophecy, its cause is the word 
that reaches the prophet from God by means of the perfwt 
language that includes under it the swen ty 1anguages.l And 
this is none other than the Hebrew language. 

It is worth discussing the function of language during 
the era of redemption. One of the clear signs of the Messianic 
aeon is, according to Abulafia, the widespread knowledge of the 
Hebrew In Sqcr 'or ha-Sekel,H6 he writes: 

And the dispersion of the unique nation, spread over the en- 
tire earth brought. about the condition that its language was 
forgotten so that they speak the languages of the lands they 
inhabit.l17 And this came about by Divine Cause, se that in 
the end the quality of Ianguage will return to its former glory, 
when the unique nation will be gathered into its unique land. 
For then this ingathering will also indude all the languages of 
the earth, and this will bring to pass that all will speak the lan- 
guage agreed upon by all, and all languages will be combined 
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in one combination. For the essential intention of language 
is to convey the sod's intent to another soul, and with the 
passing of tune, the users of the composite language will not 
know which word is from which language, and the composite 
language wdl not be seen as composite. 

And this matter is similar to the phenomenon readily observ- 
able today, to one who speaks to his children in two languages, 
they think that they are hearing only one language. 

It seems to this writer that the ingathering of languages to 
one language, occurring at the end of days is neither a linguistic 
syncretism nor the creation of a new language. Abulafia empha- 
sizes that the dispersion of the Jews was the result of a "Divine 
Cause"; i.e., it has the intention for return, and when the t h e  
comes, for "returning the quality of speech to its former glory." 
Language during the Messianic era is apparently the perfect Ian- 
page that includes the seventy languages, as indicated in the 
quote from Net#& h - T M .  In Sefer Get hn-SFmdf, we read:l15 

All languages are included within the language tha t  underlies 
them aU,l15.e., the Holy Language, expressed through twenty- 
two and five ways of for there is no 
speech or w i t  but this, and there are no other letters, for they 
are holy and this is the sanctified language ESVN Q V ~ W  
W DLT &N-[lei6n qdeq-the sanctified language, Quf VaV 
Dalet Sin]. This is theo in Greekla2 TYV VW [taw, Vav], and 
SNTY[sanfiJ or SNTV [santo] in ~ta l ian~~~-$YN NVN TV W 
[s'in nun tav van] or TyT VaV [tet, MU]. 

So if you recite any d the seventy languages you find that its 
letters are none other than those of the Holy Language, and 
that aU is but one matter; only that this language is available 
to those who how, and not available to those who don?. Pay 
attention to th is  exajted matter, for it contains a secret derived 
from the verse:lZ4 "And the whole earth was of one language 
and of one speech," and is further indicated in the verse1" that 
refers to the Messianic era: "For then will I turn to al l  nations 
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a pure language, that aU of the seventy languages are included 
in the Moly Language." 

Here, too, Abulafia wrltes, that during the era that pre 
cedes the redemption, there are differences between languages 
and not everyone understands all languages, notwithstanding 
the fact that their common phonetic substratum is the twenty- 
two letters--phonemes of the Holy Mguage. These distinc- 
tions between languages will cease in the end of days, when 
the seventy languages will be absorbed by the Holy Language. 
We have apparently before us a Maimonidean conception which 
construes the Messianic era as the time of universal remgnition 
of God.126 The tern "holy language" is used here in place of the 
term 'perfect language' that contains the seventy languages and 
serves the purposes of Active Intellect.'27 

The transition from the multiplicity of languages in ex- 
ile to the future holy language is most: definitely similar to the 
transition from animality to human perfection. According to 
A b ~ l a f i a , l ~ ~  the Israelite nation: 

thought that it could withstand the Divine decrees. This was 
the cause of its separation [from Him], and its dispersion, by 
means of the attribute of judgment that judges them according 
to other deeds and their clingmg to their thought. This brought 
about the breakup of it horn the kribes designated by the same 
name, and from the power of its ancestors. They exchanged 
their language for numerous foreign tongues to the extent that 
one does not understand the other, [and are] almost like an- 
imals who do not understand one another and revert to the 
state of inability of verbal communication. 

We may assume that due to the exile, the ability to un- 
derstand the secrets of the Kabbalah by means of the letters of 
the Holy Language was lost. 

No other nation has a tradition [Kabbalah] like this one, and 
yet our nation is far from her, and for this reason our exile 
endures for so 10ng. l~~ 

We note further that in many places Abulafia complains 
h u t  the loss of howledge of the Hebrew language among the 
ews, and of their preference for foreign languages in the conduct 

of their conversation. In Sqer 'Ogr 'Eden Grinuz, we read:l3u 

It is well known that when a nation speaking a particular lan- 
guage comes, for the first time, to live in close proximity in 
another region or another land, i-e., when some of the peo- 
ple of one nation become residents of another nation, it will 
come to pass that due to their proximity some will pick up the 
new language in a short time, and some after a bng time, and 
with some their children wdl pick it up. And it will necessar- 
ily happen that most or all of the speakers will speak in two 
languages, and [eventually] none wilE know which was theit 
original language, [unless] the language has wii tten characters 
unique to it. 

And this state of affairs, due to our iniquities, is almost upon us 
now. Due to our dispersion among many nations, with varied 
languages, we have forgotten ow own language,13' its clarity 
and precision, which is nearly lost among the majority of our 
population. And if not for the continued writing of books, it 
would have b e n  completely lost. See how the Jews exiled 
among the Ishaelites speak Arabic, and those who reside in 
Greece speak Greek, and those who live in Italy, Italian, and 
German Jews speak Gman, and those of Turkey, Turkrsh, &c. 

Indeed, it is astonishing that the Jews living dl over Sicily, 
[although] they don't speak the Greek or Italian of their neigh- 
bors, they still preserve the Arabic that they learned during 
an earlier period when the Ishmaelites lived there. Had we 
preserved the Holy Tongue we would have been more warthy, 
and the majority of o w  nation would have been wise and un- 
derstanding and knowledgeable in our language. And from 
this they wodd have progressed to realize the intent behind it. 

A similar complaint is encountered in a later work by 
lbulafia, Sqer Maf2ah ha-eomt, where we read:132 
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And as I obsemed the holy nation using the profane language 
lin discussing] our Holy Torah, and all speak the language 
of the land in which, by v ~ e  of the attribute of judgment 
t h q  had been exiled, and they teach their children in the for- 
eign tongue and enjoy speaking wery language, except for the 
holy language, I became jealous for the honor of God and the 
honor of our Holy Torah, for the language of the tablets of the 
Law, the language in which G d  spoke to Moses and to all 
the prophets of blessed memory. And I desired to return the 
diadem to its fonner glory, by making known the verity and 
essence of the holy language, being the first created thing. and 
coming certainly prior to all other languages which indeed are 
her daughters. Among these are worthy, or close to worthy 
languages, and some are far from being worthy. They turned 
to defected and illegitimate languages and strayed far133 from 
the holy language, to the epitome of distance. 

Abulafia's zealous attitude toward the I-lebrew language, 
so striking here, may be better understood in the eschatologi- 
cal context of Abulafia's activity. In S@ frromtr Miswlih, w e  read 
that:'a4 

.... the languages were mixed and confused since the generation 
of the Dispersion [i.e., Babel] and up to this day. And they will 
continue to be so confused until the coming of the redeemer, 
when the entire land will return to the only dear language, 
as it is written:135 "For then I will turn to d nations a pure 
language, that they may all call upon the Name of God and 
serve Mim with one consent,"P36 with .One Name. 

As we may learn from many quotes, the forgetting of 
the Hebrew language results in decreased ability to attain to the 
truths contained in it.137 A similar understanding found an inter- 
esting formulation in a work by R. Elnatan b m  Moses Kalkish>% 
who was noticeably influenced by Abulafia's doctrines. In his 
opinion there are many Names: 

.... whose true meaning is unknown to us for they are trans- 
posed and combined and formed into acrostics, or known by 

means of numerology, or transposed by Ietter exchange. Re- 
garding these Names, although with our current state of knowl- 
edge they donJt seem to indicate anything, it is quite possible 
that they may indicate sublime matters that, in our great in- 
iquity, are missing horn the conventions of our language and 
our ignorance of it. 

Thus, the exile itself impoverishes the language "which 
due to our iniquities" is diminished, and causes lack of under- 
standing of numerous letter combinations that may very well 
indicate particularly sublime secrets.139 These combinations are 
formed by applying techniques that are rare in Judaism but ba- 
sic to Abulafia's system: letter combination, numerology, and 
acrostic. 

From Kalkish we may infer &at in the complete form of 
h e  Hebrew language, there is a meaning to each and every pos- 
sible combination of letters, and that it is only due to particular 
historical circumstances that these meanings unkndm to us. 
Such a view enables the use of the abovementioned methods 
of exegesis as means for discovering the hidden meanings of 
the language. Abulafia very clearly expresses the idea that only 
ly breaking apart the conventional form of words can one at- * a higher level of knowledge, i.e., knowledge of the Name 
If C;Od: '4U 

Read the entire Torah, both forwards and backwards, and spill 
the bIood of the languages. Thus, the knowledge of the Name 
is above all wisdoms in quality and worth. 

Only by means of the murder of the languages, spilling 
of blood, can one attain to the knowledge of the Name, It seems 
that Abulafia refers here to the removal of the imaginary struc- 
hue characteristic of conventional language. The "blood" of 
the languages apparently refers to the imaginative quality of 
1ang~age.l~~ If so, the breaking up of the accepted form cor- 
responds to the purification of the intellect horn the imagina- 
tion, by means of philosophical recognition. l , ~  This purification 
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is achieved through letter combination, which seturns the lan 
guages to their original state: seventy languages within one lan 
page, as it was during the era of Adam.143 

H. The Status of Language 

In Sqtr  h - H e k q ,  Abulafia writes about the use of Hebm 
in religious ritual, and remarks that the Jews do not compFehem 
itlad 

Chapter Two 

The Meaning of the Torah 
in Abulafia's System 

The word [or speech], dibbur, is not understood, and althougl 
it is recited for the sake of Heaven, it is the most insignhcan 
aspect of all the aspects of the spiritual Divine service, i-e., tht 
physical act on speech, We find it in the mouths of young cM. 
dren who learn Hebrew and do not recognize the sigruficma A. Torah as an Intellectual Universe 
of what they are saying. And most people are in a simila 
state, for the language of the prayers of the ignoramuses anc The various encounters of Judaism with philosophical 
the [Hebrew] songs and Torah reading are to them like Taw systems originating in other cultures yielded novel conceptions 
or Turkish, of which they are also ignorant. For undoubkilq: of the meaning of the Torah. Already in the writings of Philo of 
one will not understand the meaning of a speaker if he d m  Alexandria an attempt was made to equate the inner essence of 
not understand the conventional meaning of lw kmguage.'fi , the Torah with the Logos,' or with the World of  idea^.^ Torah, like 

Notwithstanding the lack of knowledge of the Hebrew 
language among a portion of the Jews, Abulafia's insistence that 
by means of the Hebrew language we may attain perfect wisdom 
and prophecy stands in bold contrast. In his hands it becom~ 
his chief weapon against his adversaries. 

In his poetic preface to the third section of Sqm Sibt 
Tfirdh,14" Abulafia wrjtes: 

The language of the pure Torah is a crossbow that will hi1 
its mark without arrows, in the hearts of fools [causing] heal- 
ing. The language of Mows became a powerful weapon 
for R a ~ i e l , ' ~ ~  malung known thereby that his books are in= 
timable. 

the Logos, was perceived as art important set of principles asso- 
ciated with the divine work of creation, being the ideal model 
af the world. According to some writers,3 Platonic conceptions 
wen penetrated into Aggadic-Mdrashic Literature, which saw 
in the Torah "the artisan's tool of the Holy One, Blessed be He" 
and the blueprint He consulted to mate the world. 

Although Philo's synthesis did not influence at least not 
diFectEy the medieval Jewish thinkers, it was in the words of 
the Talmudic sages, dealing with the meaning of the Torah as 
such, where Platonic influence is possibly detectable; there the 
medieval Jewish thinkers found a foothold for their attempts to 
again relate the reIigion of Moses to the theories of Plato. In 
h e  introduction to his commentary on the Torah (published by 
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Friedlander" under the title s i f i h  ' M e t )  R Abraham b n  Ezra 
writes: 

Five items occurred to Him to be formed [before the creation of 
the world] and only the two [were] with the Creator and are the 
masters of His secrets. These are: His Torah and His Throne 
of Glory. And men of wisdom afford proof to the effect that 
Wisdom is the first of all existing worlds. The Torah is wisdom- 
in-faith, in it lies hidden the source of all understanding. And 
Solomon has stated, [regarding this]= "The Lord has made me 
the bel;mning of His way. ..." 

In this quotation this exegete identifies the Torah, which 
preceded Creation, with wisdom," which symbolises the super- 
nal or the first world. Implied in this is that the Torah is con- 
ceived as the world of forms separate from matter, which would 
therefore place it prior to the creation of the world as we know 
it. The intellectual world then was created before the world of 
the spheres, i.e., the intermediate world that was created before 
the lower or material world. 

We now proced to Maimonides' Guide for the Perplexed, 
which does not discuss the concept of Torah directly, but which 
greatly influenced Abulafia's conception of this topic. In II, 6 we 
read :7 

They said: "the Holy One Blessed be He, as it were, does 
nothing without contemplating the host [Pamalya] above." I 
marvel at their saying 'contemplating' for Plato uses litexally 
the same expression, saying that God looks at the world of the 
intellects and in consequence, that whch exists overflows from 
Hin. In certain other passages, they similarly make the abso- 
lute as~ertion:~ "The Holy One Blessed be He, does nothing 
without consulting the host [Pamalya] above." The word Pa- 
rnalya means, in the Greek language, "army." In Beresvff R a b ~ h  
and in Midras' Qoheletg it i s  likewise said in reference to the 
dictum: "What they have already made"; it is not said, "He 
has made," but "they have made." [That is] He, as it were, 
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and His tribunal have decided regasding each of y o u  limbs 
and have put it in its position.. . 

In the thirteenth century we come across an author who 
combines the ideas of fin Ezra and Mahonides. In Sqkr Sacar 
haSamiyim by R. Isaac ibn Latif, we read;I0 

Seven matters preceded the creation of the world,' and among 
them were those that were created then, and those that occurred 
in God's thought to be creatd. And it was said that the Torah 
and the Throne of Glory were created [then], whereas the others 
arose in God's intention that they be created later. Now, be still 
and consider the wonders embedded in this dictum For when 
in this context they referred to the Torah, it was to the separate 
intellects that they were referring. And when they mentioned 
the Throne of Glory, it was to the highest sphere that hey called 
'Throne90 whch they referred. With regard to [the versell2 
"His Throne is in heaven," concerning which it was said that 
both [Torah and Throne] were created simultaneously, i-e., the 
world of the Intellects and the world of nature. . . 

And so did R. Abba state13 that the Torah preceded the 
Throne of Glory. And this is indeed the case, but it refers not 
b the temporal priority of the world of intellect to the world of 
nature, but to qualitative priority. And t h i s  is also evident. We 
ought not to remove the meaning of th is  parable from that of 
R. T e u m a ,  who dso likens the Torah to the separate intellects, 
for we find the dictum of R. EIiezer:l-' "God took counsel for 
the creation of the world, as it is written:15 'I am understanding, 
Power is Mine,' " 

Thus we find that the dicta of our Sages concur with the words 
of some philosophers, as known through their writings, that 
God contemplated the world of the intellects, referring to His 
angels, and this is the meaning of their dictum: "The Holy One 
Blessed be He [as it were] dms notlung without conferring with 
the Host [Pamalya] above." And it has already been mentioned 
[concerning the verse] ' m a t  they have already made," that it 
refers to Him and His tribunal, so to speak, etc. These three 
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names, Torah, Host [Panzalya] and Heavenly Tribunal, are but 
various names referring to the existent, the separate intellects. 

hn Latif adds the term T&ih to the other two terns Host 
[Pnrrwlia] and Heavenly that refer in Mairnonides' writ- 
ings to the separate intellects. This synthesis of R. Abraham Ibn 
Ezra and Maimonides17 apparently influenced R. Baruch Togar- 
mi's commentary to Sqm Yesi-rih,lB where we read: 

As regards Him, may He be exalted, nothing is perceptible 
except for His Name. And thus we may contemplate the verity 
of what is subsumed in EZls Name, i.e., the Torah Scroll, which 
is also the Heavenly Tribunal. With reference to the Torah 
Scroll, as indicating the genuineness of the Exalted Name, our 
Sages 0.b.m. have associated the verse "He is your Glory, He 
is your God." Me illumines the end from the beginning, SIe is 
the source of the effluence, the root of the world, speaking and 
declaring the letters of the Throne of Glory, as will be explained 
to you. Also, the hoIy living creatures [uuyy6f] are the Throne 
of Glory. All of this indicates the principal secret of the Torah, 
know this. So too it is declared that the '0fanim ["wheels"; a 
class of angels] and Ser* are the Throne of Glory. 

G. Scholem deciphered the numerologies upon which this 
quote is built:" SFR TVRH (Sqer T6rih-Torah Scroll) = 951 = 
BYT DYN SL MZH (Ba Din Ll Macal&-Heavenly Tribunal) = 
HV' THLm HV' Z m  (Hu fehilitek, hu 'Eloheh-He is your 
praise, He is your God) = WHV' MYR MR-&YT WYT (we-hu 
m e w  mi-res'it y~n!.writ-He illumines the end from the beginning) = 
~2 SF' (RoS Sefic-the source of the effluence) = SI& HLM (&r& 
hn-c~ltim)-The Root of the world = VWVTh KSa HKBVD (Gfiyit 
kisses ha-kawd-the letters of the Throne of Glory) = HWWYM 
WSRFYM G' mVD (ha-aafanim we-ha-serafm kis* ha-h@d- 
the Of& and Seraphim are the Throne of Glory). 

The term Torah Scroll has a double meaning: it refers to 
the world of the intellects, because its numerical value is equiva- 
lent to the Heavenly Tribunal and, on the other hand, it is identi- 

cal with the Divine Name, and thus refers to the essence of God. 
By equating the Divine Name with the Torah, R. Baruch Togarmi 
is following the theology of R Ezra and the school of Ger~na.~O 
We may also derive an allusion from his words, equating God, 
His Name and the Torah. 

In this writer's opinion the terms source ofeffluence a d  root 
of the world refer t~ God Himself. We may strengthen this suppo- 
sition by looking at another section of R Baruch's Commentary 
on SF@ Yesirih,2' where we read: 

I have heady alluded to the secret of the ray of the Divine 
Presence [Seks'nl~h] in our discussion on the One and the Two. 
And ~II addition, it is known that the Torah is called HZ'T 
[ha-z~t-this one], as a reference to the Unique Name, as we 
read:22 "The words of this Torah 1HTVRI-E HZT]." This refers 
to the secret of the Divine Form which remains unseen except 
through the vision of a looking glass, whch is the speaker or, 
perhaps, Gabriel. 

The numerologies operating here are: a) 413 = ZYV 
H S ~  [Ziv ha-Semh-the ray of the Divine Fresence] = 'HD 
SNYM ienayim--one two) = HZT (ha-zot-this one] = SM 
FbWWjD [h ha-myu@-d-the unique Name]; b) 246 = SLM 
'LHkM [?elem 'Eiohim-the Divine Form] = MRW [mar)eh-looking 
glass] = MDBR [medrrbbfi-speaker) = GBRY 'L (Gabriel)]. 

We will first examine the implications of the numerology 
246. No doubt it refers to the Active Intellect, called Gabriel by 
many writers;23 and the numerological equation MR'H = MDBR 
= GBRY'L also appears in the writings of Ab~aIafia~~ with this 
implication, Thus, in addition to the equivalence of Torah, the 
Divinity and the separate Intellecb, Torah is also identified with 
the Active InteIlect. The first numerological equation, containing 
the words 'HD SNYYM [.ehrjd ibayyim--one two] refers appar- 
endy to God--One, and to the separate intellects which, during 
the Middle Ages, were also called SNWM [seniyyim-seconds].25 
Thus, Torah is equated with the world of the Spirit, in all of its 



242 The Marling of the Torah in Abl~ia&'s S y s t m  

levels. The impEications drawn from the words of Togarmi are 
much more explicitly stated in the works of his student. In the 
writings of Abulafia we also come across the three implications 
of the term Torah. We will first examine sources for the term 
Torah, as referring to the Divinity. 

In Sefer Mafteah ha-Tt7hh6t,26 Abulafia writes: 

Know that the Torah is like the matter of all views, and is as the 
form of all [animating] sods, and is as the fom of ald 
[ofj the separate intellects. Ekcause the Torah is the Word of 
God and includes the Ten Sefirfit. 

Regarding the Torah as being the base material of all 
forms of knowledge, and also the form of all (animating) souls, 
w e  will discuss these later. Now we will concentrate en the 
phrase form of all forms lofJ the separate intellects, a term which can 
only refer to God. The expression 'the Word of God' refers to 
the Active Intellect, as we will see below, whereas the 'Ten Se- 
fir6t' refer to the ten separate intellects. This last equivalence is 
reiterated in a section of Sqer Sirre T6raha8 that is closely related 
to the text of R. Baruch Togami quoted earlier: 

Contemplate these wondrous secrets, for by their means you 
will understand the essential Names [&mot ha-'Esm], i.e., the 
essence of the Names. Know that all of them are engraved 
upon the Torah Scroll, for He is your Glory and He is your 
God, and He is without a doubt the Heavenly Tribunal, and it 
is He who is the One who hears your prayer. Behold, He will 
inform you as to how the Essential Name is intellectually cog- 
nized, and how the intellectually cognized Name is essentiaL 
From this you wiU understand that the Essential Name is com- 
pletely intelligible. For the name of the intell& is entirely the 
essence, and therefore the essence of the intellect is intellectu- 
ally cognized. Also, the essence of the intellectually cognized 
is intellect. Know that the intellect intellectually cognizes the 
entire world, for the intellect is the eternal intellectually --- 
nizing subject, and is the intellectually cognizing subject ol 
world of the intellects and the secret is "the one who inte 
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tually cognizes the light of His garment" and "intellectually 
cognizes the active intellect,"' which is on par with the wise 
inteuigent ones of Israel. And all issues from the power of the 
Torah. Know ths. 

As with the quote from R. Baruch Togarmi, this section 
is also based on the numerological equivalents of 951 as the 
common number: 951 = ~ M V T  H'SM (krn6t ha-cqem-essential 
Names) = >M H ~ ~ V T  (cesem ha-~m~%-the essence of the Names) 
= SFR TVRH (Se fW Tirih-Torah Scroll) = HVYHL- VHV' 
'LHYK (hu, tehilafek, we-hul '€lohe@-He is your glory and He is 
your God) = BYT DYN GL MZH (BFt Din Ll rnacalih-Heavenly 
Tribunal) = W ~ w '  TFLH (we-hu. ha-i6meca tefilliih-and He 

sem ha- is the One who hean prayer) = g~ H?MY MVSKL ("- 
~ ~ m i  muskil-the essential Name is intellectually cognized) = 
SM HMVSKL ISMY (6% ha-muskd ug mi-the intellectually cog- 
nized name is the essence) = H3M KLV SKL (5m ha-cesr~n 
kulla sekel-the essential name consists entirely of intellect) = ?M 
HS- KL,W >M (gem ha-sekeI kullo cesem-the name of the in- 
tellect is entidy the essence) = J'Y' HSKL MVSKL (~esem b- 
see1 muskil-the essence of intellect is intellectually cognized) = 
>M H M V S m  S F  ( c e c  ha-rnuskal sekel-the essence of what is 
intellectually cognized is intellect) = SKL MSKYL KP, HYLM 
[sekel maskil k ~ l  ha-c6lam-the intellect htellec tuall y cognizes the 
entire world] = S F  MSKM, W M  [sekei maskil c6larninz-the in- 
tellect intellectually cognizes worlds) = HMSKn VR L B V ~ V  
(sek l  maski1 .fir lebus'6-the one who intellectually cognizes the 
light of His garrknt) = HMSKYL S G  H P V Z  (ha-mskil hn-sekei 
ha-pocel-the one who intellectually cognizes the active intellect) 
= MSKYLY YSRZ (maskile Yisrad-the intelligent ones of Israel). 
Here too, the Torah Scroll is identified with the Heavenly Tri- 
bunal and also refers to God, who is the unity of the intellectus, 
intelligens and the infellecrrrm. This follows, moreover, from the 
fact that the Name is His Essence-Name.29 God intellectually 
cognizes the world of the intellects, i.e., the Torah, i-e., the light 
of His garment, i.e., the Active Intellect. 
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Torah, being identical with the Active Intellect, contain! 
the €oms of all existence. In Sqfw Sitre T&ah,3O we read: 

For the Torah indicates the path of motion and the essentia 
and accidental forces of both the supernal and lower worlds 
Therefore Torah is the activator of all deeds and is the 13ivint 
directive that indicates what is to be done on both the super 
nal and lower [levels], as to both human beings and celestia 
spheres, for the heavens and earth and all of their hosts come 
to completion by means of Torah, and owe their subsistence to 
it as we may see by means of innumerable proofs that afford 
no refutation demonsea te, accepted, intellectual and sensitoq 
[proofs] . 

In 'OsLTr 'Eden G ~ T ~ u z , ~ ~  Abulafia again emphasizes this idea 

Torah reveals certain things and hides certain others. Likewise, 
Mature works in both revealed and occult ways. For nature ~ 
.the activity-function of the Blessed Name and is the c o r p  
real existence, whereas the Torah is the activity-function of the 
Blessed Divine Name and is the spiritual existence. Physical 
and spiritual existence are nothing more than systems and or- 
ders, ordered and systematized in accordance with all that is 
ordered and systematkd by the One who orders and system- 
atizes. For the is the Name, and a .  is ordered 
in accordance with the Name of God. 

h contrast to the texts we quoted above that conceive 
'Forah as identified with the world of Intellects, we also find in 
Abulafia's writings a number of discussions wherein he equates 
the Torah with the Active Ilnt~llect,3~ In his introduction to his 
own prophetic booksa4 he writes concerning the function of the 
Torah in the act of Creation: 

As regards the meaning of the order within which the Name of 
God system tised and ordered the entire order of what will be, 
what is, and what was, regarding which the verse states:35 '%y 
the Word of God were the heavens made,'' etc. It is stated?6 
"then I was by Him a nurseling [WVNJ". And [the Sages] 

have said:37 "Torah declared to the children of Israel: 'I was 
the artisan's tool of the Holy One Blessed be He' as it is writ- 
ten: 'then I was by him an 'MVN--do not read 'MVN [.anrutr], 
but VMN [)uman]-artisan." So too [regarding]  the word BR 
~ Y T  [Bere-Sit-in the kginning], read BY RSYT [bi rgs'it-by or 
within me was the begirmng]. He gazed onto me and cre- 
ated the world. And it  has already been stated" 'By Me do 
kings reign." Indeed these Rabbinic homilies are inexplicable 
and are not at all to be understood literally, for their meaning 
is exceedingly sublime. It is that the Torah, et al., is a name 
referring to the Active Intellect, which is called the Word of 
God, or the Spirit of God, or His Speech, or His Name, or f is  
Glory, for it instructs h e  sage of the Name, in the knowledge 
d comprehension of Him. Indeed, this is the veritable Holy 
Spirit. 

The identity of Torah as the Active Intelligence m r s  in 
Sqm e a y y q  ha-"Olim h ~ - B a ~ : ~ ~  

The Tree of Life is the pre-existent life of the essence, the Me 

I of [everything] above and below, and its secret is the power 
that judges the world, and the parable is known. Insofar as 
her numerical value is the holy letters, it is thus stated,4a "she 
is a Tree of Life for them that lay hold upon her, and happy 
is everyone who holds her fast," which refers to the numerical 
value of YSRL (Yisraael-Israel), for no other nation upholds 
the Torah as we do. And the secret of Israel is the Active 
Intellect. 

The idea that lies hidden behind these sentences is that 
Torah is identical with the Tree of Life and with the Active In- 
tellect. Abulafia makes use of a series of numeric& equivaJents 
to prove his point: ( t s  ha-byyim-the Tree of Life) = 
233 = HYY H'SM (ham% ha-cesem-the life of the essence) = IjYf 
M W  v-M?~'H' ( h q @  mncalih' u-mnttih-life of above and below) 
= KE$ DN HZM (koah drin ha-<filim-the power that judges the 
world) = TNT HQDS (.dtiyy6t ha-qd& = holy letters = 1232 = 
232 + 1 = 233). On the other hand, there is the numerology of 
541 = MVSR (meau9r-lwppy) = YSR'L (Israel) = Israel = S a  
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HPVZ (sekel ha-p6cil-Active Intellect) and the link between the 
two is provided by the verse quoted from Proverbs. 

The function of Torah is defined by Abulafia in a manner 
similar to his description of the acts of the Active Intellect. En 
Sqer  M,fiea!z ha-Hokmit,4' we read: 

The Torah is perfect for it makes the simple wise. And being 
sure testimony, it was given to us  only in order b actrralise 
one's potential intellect. Anyone whose intellect has emerged 
from potentia to actu is worthy of it being said that the Torah 
was given for his sake. 

Elsewhere in this work we read:42 

The truth of the Torah consists in its being the means by which 
one may attain the effluence of prophecy, and this was the 
exalted intention behind its being given to us at Sinai, for cer- 
tainly there could be no other intention but this. As pmf of 
its eificacy it raised for us a prophet, and of all types of human 
beings it informs us that the most perfect of the species, the 
epitome of perfection is atlairred by the prophets. 

Aside from its function of actualising the potential intel- 
lect, and its function as the source of prophecy, the Torah is 
conceived as being the means by which one attains the eternal 
life. In Sqer VqyQ ha-NefeS,4" Abulafia writes: 

God's intention in giving us the Torah is that we reach this 
purpose, that our souls be alive in His Torah. For this is the 
season for our existence and the intention for which we were 
created. Torah is the interme* between God and ourselves, 
for i t  is the covenant established at Horeb, regarding which it 
is written,44 "The Torah of God is perfect." 

h Sqer Sitrey Tfi~- ih ,"~ this idea recurs in a similar formu- 
la tion: 

And when intekt  is to be found in the soul the success oi 
the inteUectuaLly cognizing subject is complete and he is cho- 
sen and remembered in the supernal realms and turns into 
an everlasting intellect like all the supernal intellects. Thus is 
completed his genuine repentance and it is accepted. Likewise 
hi3 prayer is constantly and eternally acceptable without inter- 
ruption or diminution. For it was far this intent that the Torah 
was given, as it is conceived by us and received in truth. 

The idea of Torah as an intermediary is also found in S$m 
hyy@ h-Nqkes' and occurs often in the works of Abulafia, based 
on the numerological formula: TIRE3 [Torah] = 611 = MYT 
k~a.it-intermediary), expressing the stature of the Torah as 
Active Intellect, creating a chain that connects G d  and man. In 
Sqm Sikiy Tfirih,QB we wad: 

The soul is a portion of the Divinity and within it there are 
231 gates, and it is called 'the congregation of Israel' that gath- 
ers into herself the entire community, under its power of in- 
tellect, which is called the 'supernal congregation of Israel," 
the mother of providence, being the cause of providence, the 
intemediarqP7 bemeen ourselves and God. This is the Torah, 
the result of the effluence of the 22 letters. 

The soul, having comprehended all the intellectual con- 
cepts, transforms the lower congregation of Israel into the su- 
pernal congregation, i-e., the Active Intellect that is identical to 
the Torah. 

5. Torah as the Wheel of Letters 

We turn now to another motif, that again enables us to 
.iew the Torah as a symbol for the Active Intellect. In Sqer ' o r  
a - S ~ + l , 4 ~  we read: 

The 22 letters are the foundation of speech, and they constitute 
the tenth sphere, i.e., the sphere [or wheef] of the letters, whch 
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is the most s u b h e  of all the spheres of existence and is the 
nlost exalted sphere preceding in existence all other spheres. 
And it is the sphere of the Tarah and the nriswih and all the 
supernal and lower orders are conducted by its accord. Re- 
garding it it is said,"g "By the word of God were the Heavens 
made, and all the host of them by the breath of His mouth." 

Indubitably, the sphere that controls all the higher and 
lower realms, and which was the artisan's tool in the creation 
of the world refers to the Active Intellect. Its being referred to 
by all of these names, however, demands an explanation. The 
term the tenth sphere, anornaEous in Mairnonides' terminology, 
has its source in Neo-Platonism wherein it is identified with 
the intellectual world, or with what is called the Sphere of the 
Intellect." AbuEafia makes use of this term very infrequently, 
and only once do we learn its meaning:51 . 

The secret of the tenth sphere, which is called kodesh moly]; 
and this is the sphere of the intellect, which is distinct and 
unique from among all other spheres, being of a higher order. 
And being distinct and unique it is called the Holy Eara. 

Notwithstanding the fact that Abulafia does not identify 
the Sphere of the Intellect as the Active Intellect, it is quite cer- 
tain that this was the implication of the tern as he accepted it* 
Already in the mid-thidmth century we read that 

.... according to the opinions of the philosophers, the Active 
Intellect is the last of the levels of the separate intellects, and 
is regarded, based on the reasoning of the intellectuals of our 
nation who are of a philosophic orientation, as being the Sphere 
of the Intellect, because its quality is below that of the separate 
intellects and above that of the other spheres.52 

R. Moses of Burgos, an acquaintance of Abulafia, also 
writes in this way:"" 

And the philosophers of the nations provide no name at al l  
for the Active Intellect. However, in their opinion the entirety 

of the tenth level is called by the general name 'Sphere of the 
Intellect' or 'Active Intellect.' 

Abulafia himself uses the term tn~ttl spl~erc with reference 
to Torah and Wisdom. In S q e r  HayyEy 11a-'6lnnr ha-Ba. we read:"" 

But the excellency of knowledge is that wisdom preserves the 
life of him who has it; and the secret of t h s  excellency is the 
entirety of the Torah, and the secret of the Torah, the tenth 
sphere, wiU preserve the Iife of him who has it, the masters of 
resurrection. Every sage is in need of it. 

This passage associates three terms by means of the nu- 
merological equation 666 = YTRVN (yifrun--excellency or advan- 
tage) = Kt HTVRH [kol ha-T6ra;i-the entire Torah) = GLGL H 
'SYRY (galgil ha-cansit--the tenth wheel). The next term, the wheel 
(or sphere) of letters was developed through the agency of the 
Sqer Yesirih, 2:4: 

Twenty-two foundation letters set in a wheel [sphere] in 231 
gates, in the vision of a wheel [sphere] from the front and 
from behind. 

The wheel of the letters, which contains the various letter 
combinations, is likened to the Torah, which is also composed 

f the 22 letters in various combinations. 

A number of writers in their various works associate the 
22 letten with the angel Metahon. In a fragment of a text closely 
aligned to the school of the Sew ha-'lyyun, we read:55 

Metapon is intellect forged of BnkIlect. The highest sphere is 
the intellect, within it are engraved the 22 letters and the Scfird, 
and unto them did Metapan gaze, and he activated the first 
blessed intellect. 

This association also appears in the writings of Abulafia's 
d e .  h SFfcr h a - S & ~ f , ~ ~  fie anonymous author writes in a similar 
5n as that of the passage just quoted: 
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The movement of the sphere of the Intellect is given into the 
hand of Metapon. And you already know that the letters are 
engraved in that sphere. And all of these are seen and en- 
acted and controUed by the cause of causes, may EErs Name be 
praised. 

In P&mW Sqm Yeskih of R. Isaac of Acre:T we similarly read: 

h d  Metapon, the angel of the Countenance, is the hi@--+ 
sphere, above the heads of the hayyot and all  the other supel 
dominions, and the wheel of the letters is given into his ha 

ICJ L 

slal 
md. 

This wheel of the letters brings us to a discussion on 
Active intellect in another sense: As we have seen in the Mi 
nah from Sger Yqirih, this wheel [sphere] contains 231 gates. 
Thus, the wheel of the letters containing 231 gates is associated 
with the Active Intellect for YSRL-Israel = SKL HPVZ (sekel 
ha-pocd- Active Intellect) = 541 .58 

the 
kh- 

Before we conclude our discussion on the intellectual 
essence of the Torah in Abulafia's thought, it is fitting to di- 
rect our attention to an additional matter. A quation may k 
asked: Is there a relationship between, on the one hand, the 
conception of the Torah as both an intermediaty and a central 
point, and, on the other hand. the well known simile of R Joseph 
Gikatilla, regarding the Torah as the intermediate, central point, 
or the center5" Gikatilla associates the Torah with a point in the 
following: 

The secret of the one point from upon which the entire world 
depends. 

What he is saying is in reference to the letters of the name 
WVY. when they are* fully spelled out 3alef [= 1111, h2y [= 151, vm 
[=13], yod [= 201 = 159 = NQDH (nequdTh-point) = [ 50 +100+4+5 
= 1591. We know that Abulafia makes use of this numerological 
equation, i.e., NQDH without the vav. not the usual plain fom 
NQVDH and regards the point as 

the secret of the World-toCome, dependent upon the point.60 

And in a fragment beginning with the words SVRT Y Q P  
(suraf Yacaqob)F1 we read: 

AU is dependent on the fear of God, and all is dependent on 
the point.62 

On the other hand, Gikatilla knew of the term NKVDH 
S&fl [nequdhx siklit-intellectual point], which in Sqm Ginnat 
'E@z symbolizes the Torah. These and other examples may be 
used to indicate a connection between Abulafia and Gikatilla 
on this matter. We may assume that both of them derive their 
associations from a common source that spoke of the Torah as 
both sphere and central pint, but whereas Gikatilla chose the 
point for his fixed symbol for the Torah, Abulafia tended to view 
the sphere as the appmpriate symbol. 

In conclusion, it is worth noting the influence of Abu- 
hfia's works with reference to the relation between the wheel of 
the letters, the Torah, and the sphere of the Intellect In his Pi+& 
Mntare+t ha-'Elohu t ,  R Reuben Sarfati writes:63 

The Torah contains 5evenV faces, for the Angel of the Counte- 
nance is appointed to the sphere of Torah, which is the sphere 
of the Active Intellect. 

Elsewhere in .Ithis work we read:64 

[For] the m t  of the b n e  refers to the Angel of the Counte- 
mce who is the sphere of the Letters, which is called the 
Torah, and is also called the Sphere of the Intellect, and is in 
addition called YSRZ [Israel], since YS &&there are] RZ [EL 
' = 2311 gates in the sphere of the Letters, as mentioned by the 
S@Y Yqirih. 
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C. The Two Tablets of Testimony 

Until now our discussion centered on the heme of the 
Torah as a symbol for metaphysical concepts: God, the separate 
intellects, the Active Intellect. We turn now to a discussion of the 
Torah, in it revealed state. In 'Gar 'Eden Glinuz, Abdafia 

Surely, the designation 'Torah" according to the path of truth 
refers to a book written with 22 letters, to a narrative expressed 
through the five vocalizations, and to an intellectual book [Sip 
ha-hclah&Mh] which expresses itself in the heart and in the or- 
gans of intellectual faculty, and which indudes all the physical 
and spiritual functions, emerging from the 22 letters by which 
means heaven and earth and aU of theit hosts were m a i d .  Re- 
garding this third one [i.e., the intellectual Torah] it is said:% 
the Torah was created two millenia prior to the creation of the 
world. 

L The Torah, in this last sense, is identical with the view 
L 

of the Torah discussed in the previous sections of this chapter. 
Thus, the question may be asked: How was the Torah trans- 
formed from an intellectual entity to a written narrative with 
pronounceable words? Abulafia does not d h t l y  answer this 
important question, but it is possible to discern his opinion from 
his desaiption of the process of the giving of the Ten Command- 
ments. In the Guide f i r  the Perplexed {1,66}, Maimonides writes: 

'And the tablets" were the work of God.' 

He intends to signrfy by this that this existence was nat- 
ural and not arkificial; for all natural things are called 'the work 
of the Lord': 

TheseG8 saw the works of the Lord.' 

Mimonides' view concerning the tablets of Testimony is 
dear. They are composed of natural substance, which Moses 
found at the mountain, and are not the outcome of a miracle 
that would have W~IJITWI at the time they were given. Abulafia 
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agrees that here was a natural ~ ~ c e ;  however, the term 
naturd to him refers essentially to a psychological process.6g God 
indeed inscribed the Tablets of the Covenant, but this was done 
'upon the heart of man.' In Sqer 'or ha-Sew, we read:70 

It is only that the hearts for Him are like parchment for us, i.e., 
matter that carries upon itself the farms of the letters inscribed 
in ink, manifest in the inmediate material form. So too, for 
God, may He k exalted, the heart is like the tablets and the 
animating soul like ink, and the word that comes to it from 
EIim is the perception in the like= of letters written upon the 
tablets of the covenant, perceptible from both sides, inscribed 
on both of them so that they may be read front and back. And 
this is indicated in the verse,71 "you have formed me in behind 
and before." And although as regards God there is no speech 
of the type mentioned, from the point of view of the heart of 
the m5pient it is construed as speech. 

Abulafia's wads do not merely describe zt simile; his in- 
tent is in accordance with the plain meaning of the verse. In 
his opinion the 'tablets of the covenant' refer to the power of 
the human intellect that receives the speech, i.e., the prophetic 
effluence, the source of which is the Active Intellect. Indeed, 
this section is about the heart, a physical organ that is seen as 
a simile for the Scriptural image of the tablets. This manner of 
expression is nut uncommon in S~riptUse.~~ 

From what we h o w  through the pseudo-Maimonidean 
work Perdim be-Ha$a%-h,73 we find an idea similar to Abulafia's 
words in Sqer '& h-Sew 

Know that the Tabernacle of your heart is the Tabmade within 
which hid the Ask [of the Covenant], in which are hidden 
the tabiets of iFestimony. And so too, it is hidden in your 
heart, written upon the slate of your heart. Behold the blessed 
prono~ncement,~~ "I the peopld in whose heart i s  my law." In- 
deed the cherubim animate you and raise up your elemental 
state higher and higher. 
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Elsewheie, however, the image of the heart is that it con- 
sists of tryo parts, two inclinations. In S#er ha-g&eq,"75 Abdafia 
writes: 

..." and the tablets were the work of God, and the writing was 
the writing of Gd, graven upon the tablets" IEx. 32:26]. Con- 
sider the tablets as matter. . . for the term 'tabkts' is a homonym 
denoting inner natural processes. For in the A+T, B-& method 
of pgrmutation, where the first letter of the alphabet is ex- 
changed for the last, and the second for next ctto last and, so 
on, WT [luh6t-tablets] = KS' [kisses-throne] = q" [tehc- 
nature], and in their outward manifestation they are tablets of 
stone. Now the secret meaning of the word 'stone' is that it also 
i s  a homonym, since the word 'ABNYM [>a@nim-+tones ] has 
the same numerical value as 'VnYVT [itiyyot-letters]. This 
also is the name used for the letters in Svrr Y ~ i r i h ,  where he 
~ a y s : ~ ~ ' T w o  stones budd two houses." Now the numerical 
Y alue of SNV LHVT 'ABIWM Es'enEy luhat >n bnnim-two tablets 
of stone] = 891, hhi& is identical with 'BNY $Y$ W R  [.a@i 
gayi5 fahe-stones of pure marble], and they denote YSR TVB 
V-YSR R' Lyeser to& zue-yegr mc-the good and evil inclinations]. 

This text deals with two pairs of terms that illustrate the 
contrast between the inner and outer dimensions; tablets con- 
basted with throne, stone with letter. Abulafia believes that the 
word L v  [luht?t-tablets] is a homonym, i-e., a term that has 
both inner and outer, esoteric and exoteric implications. In or- 
der to derive its inner meaning, he makes use of the methd 
of permutation A+T, 8-4, so that the word w, wk& can be 
spelled with or' without the two ocmmces of the letter 'vav', 
becomes KS' (kissi~-throne),7~ both of wk& refer to the inner 
nature. Tlrle implications of the term KS' are W e r  explicated 
in SCfm h a - G e > ~ l i h : ~ ~  

Consider the secret of the throne, and the brain and the heart, 
thereby you will understand the secret of the throne, i,e., HKSE 
' lha-kisi-the throne] = 86 = Mj VLF [mo* va-lekbrain and 
heart]. 

The letters also represent inner pmesses and thus, the 
tablets of stone represent inner processes. We now come to the 
end of the quote; here the nuxnerological equivalents are not fully 
clear: the expressions 3NY S Y ~  TVR and YSR R' V-YSR are 
equivalent in their numerological value to 893, and indeed the 
number 891 is also not precise with regard to SNY LHT YNYM. 
It is clear, however, beyond doubt that Abulafia equates the two 
tablets of stone with the stones of pure marble and with the 
good and evil inclinations. What does this mean? In 'Osir 'Edm 
GanuzTg he elaborates on this subject, after quoting a long section 
from Ex. 34, where the Scripture talks about the second set of 
tablets, and then Abulafia ~ k s :  

LHT = E' in A+T, ~ 4 %  This is as they said:" "the tablets 
were taken from the Throne of Glory and these are tablets of 
stone in its secret meaning" the form of the Throne. Regarding 
this it is ~ritten:~'  "the likeness of a Throne, as the appearance 
of a sapphire stone.. , " The revealed and concealed aspects of 
BN [lebm--stone] and tefjllin--(phylacteries). And the 'hidden 
aspect of M y  Name is the imagination. This is My Wceness in 
a general sense, the partnership of intellect and imagination, 
for both are sanctified unto God and both are in the form of 
a letter combined with stone; in the partnership of son and 
daughter. 

This quote is based on the following numericd equiva- 
lents: VT V3.N ['of 'eb-letter [of] stone] = 460 = S F  DMYVN 
(intellect, imagination) = DMVTI! (dmut+my form) = BN V- 
BT [bm u - b t s o n  and daughter] = QDVS LYHVH (qados" to 
YlWH-sanctified to God). Here we have correspondences be- 
tween stone and letter, intellect and imagination, son and daugh- 
tw. The contrast betwen intellect and imagination accords well 
with Abulafia's previously mentioned correspondence between 
the good and evil inclinations, because according to Maimonides 
the tern evil inclination refers to imagination. This propensity 
is associated with the heart, whereas the brain is the seat of 
the intellect. Now we can also understand Abulafia's words in 
S@r Sihi  To~ah,8~ where he writes: "The fom and likeness upon 
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which the Torah was given." Form and likeness correspond, ac- 
cording to Abulafia, to intellect and imagination. The conception 
of Torah as something grasped by these two inner senses fits well 
with Majlmonides' conception of prophecy, where the effluence is 
received upon both the intellect and the imagination.83 Whereas 
Maimonides, however, holds that the Torah is the outcome of the 
reception of prophetic effluence by Moses without the agency 
of the imagination, Abulafia sees the imagination as the back- 
ground into which the effluence is received. The difference be- 
tween them stands out in 'Iggmt ha-Musir, attributd to Mai- 
rnonides. Thle anonymous author of this work, who attempted 
to imitate Maimonides' style within a spirjtudistic framework, 
writes of the aforementioned matter: 

Know, my son Abraham, may the blessed God be merciful to 
you, that as for the Tabemcle and its vessels, they are parables 
for the blessed body. He commences with the Ark that i s  is- 
doubtdy the heart, which likewise is the commencement of 
the body. In the Ark are the tablets, which refer to the human 

*intellect. 

TFhe writer of this epistle is faithful to Maimonides, and 
although he refers to the two tablets, he compares them with 
one function, the Echoes of Abulafia's opinion are 
found in Sefer Toledfit 'firn, the author of which was influenced 
by Abdafia. There he writesap 

And the tablets. . . two, referring to the hyEic intellect and the 
imagination. And AbfiammadB7 writes in his work 7 l e  In ten- 
fions that the hylic intellect is like a dear slab ready to receive 
the wholeness and engraving of any intelligible form. So too 
it is with the imagination, when one is perfect in his moral 
qualities and his intellect perfect in intellectual issues E-3e wiH 
write upon the tablets the Ten Commandments: 
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D. The Written Torah and the Oral Torah 

The double character of the Torah is also evident in other 
connections, In his various works Abdafia quotes N-anides 
regarding the lattds ideas about the giving of the Torah, dis- 
cussed in the introduction to his commentary to the Pentateuch 
We begin with a quote from Abulafia's '0gr 'Eden G r l n u ~ : ~ ~  

And the perfect rabbi and Kabbalist o.b.rn, has already elabe 
rated on this, and said that there is yet a true tradition handed 
down to us, stating that the entire Torah consists of the Names 
of the Holy One blessed be He, for  its words are divisible into 
Names, which constitute a different stratum [of meaning]. For 
example, the verse [Gen. I:lJ B R ~ Y T  [kresi't-the beginning] 
can be recomposed as BR"S YTB R Z  H W, and so too, as re- 
gards the entire Torah. And this is so, aside from the strata 
of letter combinations and the numerological operations of the 
Names. H e  also said there, that R. Solomon [Rashi] wrote in 
his commentary to the Talmud, regarding the Great Name of 
72, how it is derived from the verses [Ex. 1419-213, and that he 
adduced from this that the entirety of the Torah has to be taken 
into account in all of its exact compositional details, without 
addition or diminution. He also said that it appears to him as if 
the Torah was [primordially] wri- in the form of black fire on 
white fire, being written continuously with letters not divided 
into words, thus enabling it to be read as either the Names, or 
as we do, as narrative and commanhents. And it was given 
to Moses in the discrete form of narrative and commandments, 
and was given to him orally in the form of a reading of Names. 
So too the Great Nandg may be written serially without inter- 
ruption, and then divided into three letter units, or into other 
divisions, as practiced by the masters af the tradition. These 
are 'his words, 0.b.m. Observe how he is in agmment with us 
in stating his dmtrine that the 'Oral Torah' refers to the knowl- 
edge of the Names. Nalynanides is of the opinion, traceable 
to a pdcular magical tradition,gO that there exists an alterna- 
tive possibility of reading the amalgam of letters that constitute 
the Torah. Whereas to us, only the aspect of the Torah as rele- 
vant to the conmandments was handed down, Moses received 
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orally, a form of reading the Torah, wherein it is consmed as 
the Names of God. Proof of this is to be found in the verses of 
Ex. 14:19-22. wherein three consecutive verses contain seventy- 
two letters that taken together construct seventy-two triplets. 
The great difference between Nabanides' conception and that 
of Abulafia is in their respective evaluations of this tradition 
of Torah reading. Whereas for Ndynanides this tradition was 
given orally to Moses, according to Abulafia this in itself is 
what constitutes the oral tradition. His opinion may be for- 
mulated as follows: The written Torah, as we possess it, deals 
with the commandments, whereas the oral Torah, which not 
everyone knows about, deals with the Names of God. This 
distinction is associated with the twin natute of Torah as intel- 
lectual effluence received by two disparate potencies, the intel- 
lect and the imagination. Whereas the oral Torah corresponds 
to the intellect, the writ-ten Torah addresses the intellect and 
imagination together. 

We will now attempt to strengthen this thesis. In &r 
'Edar Gdrzuz, Abulafia writes thatg1 

1 feel great necessity and pleasant compulsion to write herein 
the genuine meaning of the matter, and without fear of retri- 
bution to inform you of this awesome secret, and explain and 
interpret it for you so that you and those like you will not be 
lacking in the knowledge of this wondrous secret, the pillar 
upon which all things depend. And although I already know 
that there will occur to me and my work certain pleasant conse- 
quences, I will not be deterred on their account of saying what 
I was instructed to by heavenYhrrgarding this matter, an$ what 
we received from the most eminent of our prophets and sages, 
our master Moses, peace be upon him, who received it directly 
from God. And although it is writterP3 '"or after the tenor ol 
these words 1 have made a covenant with you and with Israel," 
and we have a traditiong4 that "words that I have spoken to 
you and that appear in writing must not be said orally, and 
words that 1 said to you orally must not be put into writing," 
nonetheless we are not in transgression of this by stating whal 
we are stating. 

This is because as for what God actually said, it is virtually 
impossible that these matters be put into writing, and thus He 
decreed that these matters only be discussed orally. Also, our 
Holy Rabbi, R. Yehudih the Prince, in writing down the Mish- 
nah, and Ravina and R. Ash in writing down the TaLmud, did 
not transgress the Word of God, for although their words are 
~ f e &  to as the 'oral Torah' and the 24 books of Scripture 
are referred to as the written Torah, Heaven forbid that we 
should .think that any of these saints transgressed with intent 
[in the measure of] even one iota of the Word of God. It is 
rather that the designation 'Torahr as well as the designation 
'oralr are homonyms and thde associations are contemplatable 
only if received by direct oral transmission that gws back to 
Moses at Sinai. It is this that is called the genuine oral tradition, 
referring to the actuated Torah, found at the beginning of the 
act, horn which the seed emerges; the one who knows it is 
enabled to annul its vow and also to remove its dust [material 
or literal meaning] for afterwards, he wiIl be enabled to increase 
its effluence with the permission of its Maker. 

Abulafia is of the opinion that there exist two types of 
Torah' the 'oral Tomhr that cannot be put into writing due to its 
very nature, and this is the true oral Torah, ia., the reading of the 
Torah according to the Names, the true oral tradition;g5 and, on 
the other hand, the 'written Torah' is the Torah that is possible 
to be written down. The very fact that a particular work, in this 
case the Mishnah and Talmud, was put into writing indicates to 
us that it does not belong to the oral tradition but to the written 
one. Therefore Abulafia claims that R. Yehud* the Prince did 
not transgress in writing down the Mishnah as the writers of the 
Talmud also did not. 

Allusions to the substance of the oral Torah appear at  the 
end of this quote in the form of numerological allusions: TVRH 
~ B X  PH [ ~ i r d h  $L-ba .a1 peh--oral Torah] = 1098 = HTVRH SBF 
'AL [ h a - ~ m h  Se Se-be-fo~al-actuated Torah] = B&YT W A L  [bereiit 
ha-pal at the beginning of the act] = LHFR S~U'ATH [ le-hnpr 
iebqtnh-to annul its oath) = LHSBYT 'FRH [le-hagbit cafarih-to 
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remove its dust1 = BRSYT HPlrLH [beregit ha-peqlih-at the b@- 
ning of the act]. The number 1098 also equals 99, if we take the 1 
in the thousand place and add it to 98 = 99, and this explains the 
association here of the word HTPH [ha-!ipih-the seed], appar- 
ently a reference also to ha!afR-h, one of the ten terms for prophecy 
according to the M i d r a ~ h . ~ ~  The oral Torah is the actuated Torah, 
In that it was given in .the form of the Names. Regarding these, 
Abulafia says in Sqm SitrQ T6rdcg7 

It [i.e., the Names] does not help one who is not a master of this 
matter, for we have already received a true tradition [regarding 
this] that any Name that does not instruct us in something, in 
whatever form this may be understood to inform. us, is nothing 
as far as we are concerned. 

Abulafia construes the Names as foms of idomation, 
with reference to the laws of nahre, or other forms of conceptual 
truth. Therefore we may see in Abulafia's conception of the oral 
Torah, an understanding of the sum total of intellectual truths, 
and in this sense it is identical with the meaning of the Active 
Intellect. The oral Torah existed 'at the beginning of the act,' for 
it is identical with the Intellectual i.e., the Torah read 
in its form as the Names of God. h 6* 'Eden Ganuz, Abdafia 
writes concerning the Torah as it is in thought, in a passage 
quoted in extenso above:gg 

And concerning the intellectual book that speaks in the heart 
and in the organs of intellectual faculty, which includes all 
spiritual and physical funckions, for i t  is constituted by the 
twenty-two letters through which the heavens and earth and 
all of the Hosts were created, it is saidloOthat it existed for two 
millenia before the world was created, and also it was said 
regarding this:Io1 that before it was given, it was written as 
black fire on white fire. 

We have seen at the beginning of this chapter concerning 
the primordial Torah, created before the creation of the world, 
that it refers to the world of the intellects and is written in un- 
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interrupted script as black fire on white fire, its originaI genuine 
intellectual form. 

Already in the HeBlCt literature, we leam of the connection 
between the vision of the chariot and the Names of God. In one 
of the works of this corpus we read:lo6 

I We may leam about the intellectual stature of the oral 
Torah by investigating another of Abulafia's views, his con- 
ception of the nature of the Xccount of the Chariot' (Macaseh 
MerhTbih). As we know, the Sages considered the 'Account of 
the Chariot' to be the most esoteric topic of the tradition.lo2 
In the He%Iit literature, the 'Account of the Chariot' was as- 
sociated with the visionary experience of the Merkbah, and was 
viewed as the objective of the mystical life of the 'descenders to 
the Merkiib&.Io3 A phiIosophical explanation originating with 
M a i m ~ n i d e s ~ ~ ~  saw in the Macaseh Merkbdh a term denoting meta- 

This is the Name revealed to R. 'Aqiba as he gazed into the 
Account of the Chariot. And R. 'Aqiba descended and taught 
it to his disciples. He said to them: "My sons, be careful with 
this Name for it is a great Name, and a Holy Name and a Pure 
Name." 

. 

R. M w e m  Ziyuni quotes another view in the name of 
the "Master of the Secret," a title generally referring to R. Eleazar 
of 

physics, in the fullest sense of the word. The other interpreta- 
tion, the Kabbalistic one, saw in M~caseh MerhibrIh a symbol for the 
world of the Sefirot.los Aside from these three views, however, 
there existed an additional view that has not yet received atten- 
tion: I am referring to the view of Mhcaseh M e r k b ~ h  as llaukibih- 
combination of the Names of God. 

And they concealed the names of most of the angels so that 
hwnan beings would not adjure them to reveal to them the 
seuret d the Merkiihh. 
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The earliest source, however, that identified Macaseh 
MerkiFh as occupation with the Holy Names, is from the early 
thirteenth cmtuy.  In PErus' Ha bdrllih de-Rnbbi 'Aqig, written by one 
of the Ashkenazi Pietists, we read:lo8 

And I the writer, have saved my life by (heeding) these warn- 
ings. I extracted from the 'Account of the Chariot', from the 
complete books that I found which included the Name written 
on the doorpost scroll [rnezuGh] and its decipherment: KVZV 
BMVKSV KVZV-its meaning as known to the men instructed 
in the secret lore, the Masters of Knowledge, is YHVH ZHYNV 
Y H W .  The 'Y" is exchanged for a 'K' [the following letter in 
the alphabet] and so on. This is the meaning of the Name and 
this process is known as Macnseh Merkn$~h. 

We find additional confirnation of this from Sqer Malmrid 
Iu-Talrnidfi~~~~ by R. Jacob Anatoll, who writes: 

. . . and and to refer to Macaseh Merkibih as meaningless names 
that they themselves made up in their own hearts, those chil- 
dren without hearts. 

His words refer apparently to the name KVZV that "they 
themselves made up of their own heartst'-those who occupied 
themselves with the "Account of the Chariot'. This quote is as- 
sociated with what we read in the P h i  S@ Yesirah of R Baruch 
Togarmi:l10 

KVZV BMVKSZ KVZV-YHVH 'LI-IYNV YHVH: this is the 
secret of the Merkitah. 

In a fragment apparently written by R. Joseph Gikatilla 
we read, 

Know that the.letters of the Honourable Name, whose secret 
is YHWH are exchanged by combining them with the letters 
that follow the letters of the Name. This is the secret of the 
M e ~ k i b i h , ~ ~ ~  and you must be aroused concerning the p a t  
matter contained therein. 
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By reading the writing of Abulafia one can see that he 
was greatly aroused by the matters contained in the 'Account of 
the Chariot' for all of his discussions aim at one goal: the recon- 
ciliation of the traditions he received from his teachers with the 
view of Maimonides, who saw Macaseh Me~k@ah as metaphysics. 

We will now provide a number of quotes on this subject: 
In 'a@ 'Eden Gnuzl" we read: 

For the Torah and its pathways constitute the 'Account of the 
Chariot', whereas the laws of heaven and earth are the Account 
of Creation. 

Here, Abdafia views the Torah as an allegory for the 
world of the Intellects, called Macaseh Mwhibah, whereas the in- 
termediate and lower worlds are the domain of Macaseh BerEsTf 
("Account of Creation']. In his Sqer VOtim h-HaftSrah,lM he distin- 
guishes between Macaseh MerhiFh and h c a s e h  Be@&! different t y: 

The Names and their combinations are likened, on the one 
hand, to matters that exist and pass away, and those that, on 
the other hand, continue to endure. Indeed, those that endure 
are called by our sages the "Account of the Chariot,' and the 
others are cdled the "Account of Creation'. And the secret 
of this is 682 WRYT ['erit-Hebrew], and this is the secret 
of the staff [S'eFf-this association is never explained]. This 
distinction, between names that denote enduring essences and 
those that denote mutable essences parallels the two views of 
the Torah. When we are capable of reading the Torah in ac- 
cordance with the Names, it becomes transformed into meta- 
physics, and when it is read in the conventional way, it deals 
with the commandments, the deeds of mutable human beings. 

This p a i ~ g  returns in Abulafia's understanding of Syfeu 
Yesirah. In his Piruss' Sqer  YesEIrih,l fi he writes: 

By his first word, BSLSYM [bi-si.lfiim-with thirty] he hints 
to us that whereas this is the "Book of Formation," the title of 
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which indicates that it should discuss the 'Account of Creation,' 
the real intention is to deal with the 'Account of the Chariot'. 

Whereas in Net@ ha-Tfirrih (p. 11) he explains this: 

Sqer Yesiral, which exoterically refers to the 'Account of Cre- 
ation,' refers esoterically to the wisdom of the 'Account of 
the Chariot'. As witness to this, the first word of this tract, 
BSLSYM is numericauy equivalent to M'SH MRKBH, and for 
us, its meaning is the combination of one Name with another. 

These two texts utilize the numerological equation 682 = 
M'SH M R K ~ H  = SM BSM be-i+m+ne name with another 
name] .'I6 

Aside from the %ccount of the Chariot,' however, the 
oral Torah also contains methods by which we may interpret the 
written Torah.lL7 In Sgm ha-@eSeq,118 Abulafia writes that the oral 
Torah-referring here to the Talmud-also contains both exoteric 
and esoteric meanings: 

and do not be baffled by what was said, that with regard to 
the matters that were written down, i.e., of the written and oral 
Torah there are two faces, one revealed and one hidden. 

One example of Abulafia's view, as regards the esoteric 
layer of the written oral Torah tradition that corresponds to the 
unwritten oral tradition, the genuinely true Torah, will clarify 
this matter. In his epistle grba~ Nef ib~t  hn-TirSh (p. 121, Abulafia 
writes concerning the chapter headings and the s m t s  of the 
Torah, that they are passed on exclusively in oral manner only 
to those worthy of them. On pages 12-13, however, Abulafia 
illustrates how the oral Torah that has already been written down 
(i-e., the Talmud) contains allusions to matters that ought not to 
be conveyed in writing: 

See [B.T.] Sa~hedrin,~'~ rrgardinglZ0 "the palm of the hand 
that wxote," in the book of Daniel, referring to the letter 
combinations121 MN' MN' TQL V F R !  [rnme' mene3 teqel u- 
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fanin] where there are the opinions of Rab, Samuel, R. Yohanin. 
One construes it as Z\IM hTM LQTNY-FRSV, and another [R. 
Ashi] sees it as NM' NM' QTL PVRSYN, and [Samuel] says 
it refers to MMTVS NNQPV 'LRN. And the great statement, 
expressed by the general statement [of Rab], that it is a nu- 
merological statement that read YTT 'DQ PVG TMT. This is 
a recondite secret, but what is clear from it is that it is based 
on the A-tT B+S method of letter exchange. And they are 
fifteen letters regarding which it is writteni2' "but they could 
not read the writing," and as a s i p  as to the number of letters, 
the [verse uses the word] YQ' [=15]. 

And this is explicable by interpreting the three verses, 28, 26 
and 22. Combine the two numbers of the plain meaning with 
the interpretation and you will find that they equal MN'. And 
in the secret of regrouping, [the verse] yields 'MN 'MN. For 
they represent the end of the verse as the word indicates, 
MN'-MN' ZH' M L V '  [mane. mane. .elaha maLkut&a4od 
has taken away your kingdom]. And yet, it was interpreted 
not from the two, but by one Mhl' alone, whereas the word 
TQYLTA (teqe'elta-weighed in the balance) is the meaning of 
TQL, and the word PRYST [prisat-yow kingdom is divided] 
is the meaning of V-ERSYN. And these matters are derivations, 
plays on words. 

In Tractate Sanhedrin we find suggested various ways of 
deciphering the words MN' MN' TKL VFRSYN. The first sug- 
gestion was based on reversing the letter order of the words- 
MN'+'NM, etc. The second construes the correct combination of 
these letters as MN'INM', etc. The third repeats the first letter 
in the fourth position: MN'-M TKL-T VFRSYN-NjMMTVS, 
etc. And the fourth opinion is based on A-tT, I?-+$ exchange 
that yields Y'IT = MN' etc. Abulafia continues by explaining 
this verse in Daniel. The sum total of letten in this phrase is 
fifteen = M)'. The word MN' is explained in verse 526. based 
on twenty-two letters. The word TKL is explained in 5:28 by 
means of twenty-six letters and the sum total of all of these is 
91 = 28 + 26 + 22 t 15 = MN'. 
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As only one of these two mentions of the word MN' is 
explained, Abulafia believes that the double mention of MN' 
holds the secret solution to the verse. Therefore the number 91- 
MN' is doubled: MN' NM. According to Abula fia the word 'MN 
indicates that the king will die. And yet, why didn't the Sages 
explain this secret? The answer to this is given in S@-r ferayyEy 
ha-Nt$e2123 

And so, consider MN 'MN-and this secret was not revealed 
by the Sages 0.b.m.; however, within me was amused a corn- 
~ l e t e  explanation; it is, that the end becomes the beginning, . . 

Hnd thebeginning, the end. For this is the s-t of the curse 
of this king, regarding which it is written [Daniel 5:304:1] "In 
that night Belshazzar the Chaldean King was slain and Darius 
the Mede received the kingdom." And the secret of M W R H  
is HDM iha-.adam-the man], and because Belshazzar made use 
of the vessels of the Temple, he was immediately condemned 
to die. 

Abulafia is of the opinion that the Sages suggested the 
method by which one may interpret the verse, by means of the 
various techniques of interprets tion, without actually mention- 
ing the correct method in this context.lU Only one who is ca- 
pable of taking this additional step forward can understand the 
hint that was not explicated. In '0pr  'Eden G ~ n u z , ' ~ ~  Abulafia 
describes the process of the study of the secret dcctrine: 

You give him the chapter headings of the corpus, little by little, 
and since he is wise and has the capacity to understand by 
himself8 he will place his heart into what he received, and will 
add and analyse in his thought. 

It is proper, at the end of the discussion, to mention the 
description of the oral Torah given by Marsilio Fidno, which is 
similar to that of Abulafia. He attributes to Jewish scholars the 
following appraisal of the Wisdom of the Names:126 

They value it to the extent of considering it higher in quality 
than all other forms of wisdom, wen greater than the written 

Torah. They say that this science was revealed by God to the 
Patriarchs and to Moses in order to engrave it not only in the 
letters, but wen in the souls of these saints and of the prophets 
who followed them . . .and that it was by the power of these 
Names that they enacted the miracles. 

It seems that like Abulafia, the Jewish sages that Ficino 
dudes to were of the opinion that the oral Torah, based on the 
Names, refers to an intellectual realm that cannot be conveyed 
in writing, but is instead, engraved on one's soul. 

E. The Written Torah: The Commandments 

After having described the significance of the 'Account of 
the Chariot'lZ7 and flustrated how Abulafia perceived the hid- 
den layer of meaning contained in the oral Torah, we return to 
the meaning of the written Torah, which. as we will see, consti- 
tutes the lowest level of the tradition.12c The written Torah, as 
Abulafia makes use of this tam, has as its source the 'true' read- 
ing of the Torah, but was revealed in its present form divided 
'nto words that express the C~mrnandrnenk.~~~ The command- 
nents are the main objective of the written Torah, the Mishnah, 
nd the Talmud. Concerning them and their relationship with 
he 'Torah' Abdafia writes: 

The method of our Torah is a combination of reveakd and 
concealed matters. The revealed aspect is useful to all who 
do not know the concealed aspect, for it contains tradtions 
suited to his level of capacity, so as to guide him in this world, 
and to gain him his inheritance in the world to come. And 
the revealed aspect is called Commandment, for it conveys 
merely the command and nothing more, And the conceded 
aspect is called Torah for it refers to the entire body of wisdom 
of this commandment; its purpose and its substance. And 
regarding this secret level, i t  is written1" "and the Torah and 
the commandments which 1 have written that you may teach 
them," and it is further written1= "for the commandment is a 
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lamp and the Torah teaching is the Light;' and it was said133 that 
'a transgression may extinguish the lamp of the commandment, 
but is not able to extinguish the light of Torah'." 

The hidden aspect of Torah is the oral Torah whose light 
is not extinguished, because it is intellectual. What is the plain 
level of the commandment whose light is extinguished? In S@ 
Hayp y hn-N4es't134 Abulafia distinguishes between various types 
of commandments: 

The commandments are divisible into three categories. Thq 
are [a] the commandments that instruct us as to the proper view 
toward what exists, in the realms of nature, humanity and Di- 
vinity, and warn us to be far horn the opposite, i.e. false views; 

the commandments that arouse howledge in those whose 
conduct is proper and instruct them on their proper path, and 
repel their opposite; Ic] the commandments that restore hu- 
man societies to proper harmony and remove the opposite 
These three constitutebcomznandments in the realms of opin. 
ions, morality and deed. 

This categorization includes various types of command- 
ments. The first two types are intended to perfect the individual, 
whereas the third is intended to perfect society. The first two 
aimed at the intellect whereas the third is aimed at the imagi- 
nation. This mixture of intellect and imagination ilIustrates the 
character of the written Torah. Its source is the intelligence, but 
it also contains elements whose some is the imagination. 

We are informed of the imaginary side of the command 
ments in various discussions in Abulafia's writings. In ' 0 s r  'Eds 
G i i n u ~ , ' ~ ~  we read: 

The potency of the imagination is a vessel for the appsehm- 
sion of prophq, for a l l  of his (i.e., the prophet's] apprehea 
sions are imaginary; they are parables and enigmas.. .and th 
sense of this is contained in the plain meaning of the woru 
DMYVN, which is MDMH [dimyGn-imagination; nwdcmmeh- 
imaginative faculty] and its secret is 'daemon', a dwil and evil 

spirit Howwer, he is also a 'likeness', i.e., an intermedary, 
and all his machinations a= political. H e  is a man of argu- 
ment, whose athibute is anger. And he was mated from the 
life-giving blood, and concerning him dws the entire book of 
Proverbs speak. . . Proverbs [ M i 4  on the g o v m e n t  [mimiall 
of the imagination. . . and observe, that the Proverbs all refer 
to political matters.. .for in your youth you were taught imag- 
inary information, [in the form of parables and enigmas that 
coincided with your capacity at the time, for then you were full 
of imaginings and were entirely attracted to the senses. And 
you already h o w  that youth are not legally bound to keep the 
commandments until after they are thirteen years and one day 
old. . . nevertheless, they are educated In the commandments, 
and these are the concms of the realm of state alluded to by 
the term D m .  

Abulafia enlists his knowledge of the Greek language to 
prove, by quasi-linguistic means, the inferior character of cog- 
nition by the faculty of the imagination, a necessary component 
in the process of the reception of prophecy, and by extension, 
also part of the nature of Torah. The k m  DMYVN is acousti- 
cally similar to the Gwek d m a ,  i.e., devil, composed also of 
the same letters, and by means of letter transposition DMYVN 
h o m e s  MDYVN [medyun-medium]. In addition, the letters of 
DMYVrJ can also be associated with the letters of the Hebrew 
word M D W  (mdinF--political). Thus, the daemonic inferior 
component of Ule Torah serves as a medium [.emg.fl for the ed- 
ucation of the masses, thereby fulfilling a clear political function. 
In a later work, Abdafia writes:lX 

I 
And [there are] those who say that the Book of the Torah is 
true and worthy of honor for its words are the words of the 
living God, but some of its commandments are not to be taken 
literally. Such a claim would arise due to well-known reasons. 
However, the enlightened one would understand those things 
easily by himself as being strategems to draw the hearts of 
fools so that they become released, rather than being fettered by 
his ropes. in order to establish a powerful Divine bond easily. 
For they are not aware of kha nature of the evil inclination 



270 TIte Meaning of the Tornfi. in Abulafia's System Innguage, Torah, and Herrne~teutics in Abulaja 271 

so as to be able to receive his opinions and find truth in it 
for themselves, and indeed be able to see in his words that he 
desires to htrn to the path of the wise men of speculation yet his 
words are not sustained in this turning toward the true sages 
of speculation, for he takes half and leaves half. And such a 
person is not aware that the first stratum is intended for the 
masses, i.e., h e  righteous of the masses as was mentioned. It is 
proper to heed these thee paths, for all three are true although 
they all contain three levelsu3.. .For the Torah was not given 
only to men of intelligence. Our young cluldren bear witness 
to this since they are not obligated by the commandments, 
and yet it is proper to educate them in the commandments by 
means of conditioning them in good habits so that they reach 
the path of perfection. 

We may summarize these two quotes as follows: Because 
prophecy is not possible without: the participation of the imagi- 
nation, we find in the Torah commandments that have the char- 
acter of the imagination and are political, i.e., c o ~ d m e n t s  
that are of a practical-active nahw, not of an intellectual nature. 
These commdments are oriented toward that sector of society 
not capable of grasping the intellectual truths, i-e., youth and 
'the righteous of the nation', people capable of performing good 
deeds, but not capable of progressing beyond this level. 

The double nature of the written Torah, which is also ex- 
pressed in the form of the political-imaginative, is wel-explained 
in Sqer Toled~t 'AdrTm,138 a work mentioned earlier: 

'Qn both 'sides are they inscribedf-this is an allusion to the 
element of imagination of our master Moses, peace be upon 
him, which has been perfected to its fullest potential, and was 
impressed on the image of politicaI conduct and on the image 
of conduct with reference to intellectual concep tiom. Since the 
imagination tends to manifest in sense perceptions, the tables 
were engraved in writing within the context of orders of law of 
a social-political nature. And on the other side of the h @ a -  
tion, the side that tends toward the intellect, was also engraved 
and written the Divine intellectual conceptions, in that the in- 

tellect is etched and engraved in the presence of the imagina- 
tion. In this way 'remember' and 'observe' were written as 
one expression [in the Tablets, referring to the commandment 
of the Sabbath], as our sages have said. Moreover, in this way 
h e  second tablet, i.e., the hylic intelligence, was engraved from 
both sides; within the lower side that faces the imagination was 
engraved and impressed and etched what may be understood 
from the imagi"ed forms so that they n a y  be abstracted from 
their material form and returned to their intellectual form. And 
on its other side that faces toward the supernal on high, to God, 
are words of wonder within which is engraved the Divine Ef- 
fluence. All of these writings are in accordance with both the 
knowledge of the inteIlect and with the popular knowiedge, 
etched within achral tables, and thus was their a c h d  form. 
None of these meanings can be perceived without the media- 
tion of the imagination. 

At least one of the three types of commandments is merely 
the expression that the imaginative faculty gives to the intel- 
lectual effluence. Thus the true form of the fulSillment of the 
ummandrnents must of necessity include two dimensions. Al- 
hough the act in and of itself contains no intellectual content, yet 
he performance of the deed, done with conscious awareness of 
ts intention, succeeds in combining the intellect and the imagi- 
lation. In 'asfir 'Eden G i ~ ~ u t , ~ ~  Abulafia criticises the performance 
d commandments without understanding: 

Man is like an ass. For he, as representative of the majority 
of his specis, dws no damage, but carries a burden. Now 
the ass fastened to a millstone, going round and sound, does 
not move from his place. As for man, the intention behind 
his existence is not the same as that of an ass, for he is not 
fulfilhg his goal by carrying a burden like an ass without 
rising higher by carrying this burden. And the abundance 
of the commandments is the burden. Rather, the epitome of 
the intent of the commandments is that man recognise himself 
and by self-recognition come to recognise his Creator, and this 
constitutes the epitome of his success. 
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So that the person be enabled to perform the command- 
ments in ithe proper way, he must understand their objectives, 
because doing them without this understanding constitute a 
lack in its s i e c a n t  content. In SSfer Hayye ha-'Olam ha-Ba>,l4O we 
read: 

Do not consider saying that my heart is for the heavens md all 
that I do is for the sake of heaven, and yet, not be interested that 
the doing of the deed bring about wisdom and love of God. 
For does not the gerson h o w  that it is study that leads to deed, 
and not deed that leads to study!14' Yet, he does not consider 
that to do something is easy, wen for Mdren, and certainly 
for intellectuals and Talmudists. And yet, doing it within the 
presence of Divine Wisdom is difficult even for Sages, and 
certainly for people subject to the false imagination. Yet he 
thinks that his deeds are acceptable, because this is what he 
was told, or due to the false imaginings of his heart. For indeed 
there are no genuinely good deeds unless they be done with 
the awareness of the intent of the deed. Then it is acceptable 
before God, so that they are not merely performances out of 
habit.L42 

See how our Sages o.b.ns. indicated this by their saying that1# 
"'the heathens do not truly worship idols" and yet we see the 
opposite; that all of their efforts and all of thek deeds are in- 
volved in idol-worship! It is only due to the lack of under- 
standing on their part, of wwh they are doing, that their ac- 
tion without understanding is considered as nothing. This is 
evident from the end of the above pronouncement; "they are 
merely canying out the rituals of their ancestors"--rituals per- 
formed out of habit. 

We read similar words in SE'fer Gin  Z V a ~ u l : ~ ~  

Torah [study] supercedes the commandment, since study leads 
to action, and action in and of itself does not lead to study. 
Nonetheless, study is not the essence, but the deed is,14S and 
only fox one whose deeds outweigh his wisdom is his wisdom 
sustained.148 Deed [Macuseh] is understood in the secret [sense] 
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of Macaseh Merk@ih ['Account of the Chariot'] and Macaseh 
Bes&Ct ['Account of Creation'], which are Divine deeds. And 
one who knows the secret of why the tablets were made of 
stone, as it is written "and the tables were the work of God,'" 
we may surmise that he knows the seu-et of the 'writing' re- 
g&g which it is stated:M7 "and the writing was the writing 
of God, graven on the tables." 

The deed in this case has two implications: 1) deed in 
!he sense of commandment, and in this sense it is inferior when 
compared to Torah as study; 23 deed in the sense of natural or 
Divine148 function, i.e., that a person must be in a state of recog- 
nition, and his  form of deed is superior to pursuit of wisdom, 
which is merely a conkacted dorm of natural wisdom. 

I E The Written Torah: The Narrative Part 

W e  now proceed to another aspect of the written Torah: 
the BibLicaI narrative. This aspect, like the aspect of the com- 
mandments, has twa sides: the plain meaning as perceived by 
the imagination, and the hidden meaning as conceived by the 
intellect. We are capable of understanding the Biblical narrative 
only after understanding the hidden meaning, which generally 
refers to the constant battle between imagination and intellect 
that takes place within each and every individual, just as if took 
dace within the lives of the Biblical heroes. Just as the corn- 

~andments instruct us that their essence is the proper intention, 
?., the inteIlectual aspect of the commandment, so, too, khe nar- 

rative instrucls us that our aim is that the intellect be victorious. 
We will illusbate Abulafia's outlook by analysing two stories: 
one associated with the individual, the binding of Isaac; and 
the second story associated with the collective, the Exodus from 
Egypt. 
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The Binding of Isaac 

Ln Sqcr Ila-Ntfi,, in explaining the secret of the di- 
vine ordeal, Abulafia expounds on the psychological implica- 
tions of the binding of Isaac. First he explains that the meaning 
of the trial is the actualisation of what is in one's potential by 
means of the deed that the trial involves. This actualisation takes 
place as a result of the intellect overpowering the imagination, 
or by the overpowe~g of the positive inclination over the evil 
inclination: 

And perhaps the imagination will test him, and he will ac- 
cept the challenge and consider it an intellectual challenge. 
This then brings about dependence on the two inclinations 
which undoubtedy are the intellect and the imagination, both 
of which are angels [Divine messengers]. Although one is a 
good angel, and the other its opposite, the one an angel and 
the other Satan, both together exist for the good of the species, 
whereas one is good and the other bad for the individual;149 
one is caUed the Angel of Death, and Satan, and evil inclina tian; 
and the other is called Angel of God.. . Thus, it is written,Im 
"And God tested Abraham," and at the conclusion of the trial 
it is written,151 "and the Angel of God.. . " Trials and tests come 
only for the sake of good, "for God is come to test you" etc. 
[Exodus 20: 171. This is a p a t  benefit. And so too:152 "that 
He might test you only to benefit you in the end." If the one 
who is tested is found to be perfect in the actualisation of his 
intellect and his words are b e ,  then his success is ~ornplete.'~ 

This is the pragmatic aspect of the secret of the trial. In 
the course of the discussion, Abulafia explains how th is  tzid 
actually takes place in the case of Abraham who was tested.154 

At times a person may think in his heart that he loves God 
with a great love, to the extent that if a command would come 
to him, and it appears to him that it is God's will that he takes 
his ody  son and slaughter him, due to his great love of God, 
in order to illustrate to himself that great distinction between 
these two types of love: love of God md love of his son. A 

person may consider in his heart and place his attention to 
discover to which of these he would yield, For to transgress 
the love of God would be unthinkable, for their love should 
be uninterrupted, as this is the root. And, on the other hand, 
to slaughter one's son is also impossible, for it is out of the 
bounds of human nature, due to the mercy of the father that 
cleaves to him powerfully. 

Such a person would form within himself two inclinations, 
imaginary and jnkllectual. The imaginary one would tell him 
that under no circumstance is he to kill his son, for it is not 
the will of God that a person should spill blood, even foreign 
blood, and certainly not the blood of one's own son who is his 
own blood. One who spills blood is a murderer, and the Torah 

"whoever sheds man's blood, by man shall his blood 
be shed," etc., and it is also stated:Is6 "Do not murdet" The 
imagination will give the person many reasons such as these 
and will offer him pmfs  that are sensed or imagined, though 
accepted as if  they were intellectual. If the person on trial is a 
perfected intellectual, like Abraham, he will not be persuaded 
and will not listen to this, but will laugh at him and tell him 
"the Lord rebuke you, Satan," [Zachariah 3:2] - is there any 
comparison between love of Gcd and love of my only son, so 
that they may be weighed one against the other; that I should 
not perform the Will of my Master; for both my son and 1 are 
obligated to honor Him. 

And if you tell me that He commanded us not to spill blood, 
1 will answer that the mouth that forbade is the mouth 
that permits. For did not God command us to spill the blood 
of a murderer who perpetrated his crime with premeditation? 
And is it not written,158 "and if a man come presumptuously 
upon his neighbor," &c., and is it not said "life far life" [Ex. 
21:23J? He only commanded us not to murder when the will to 
do so comes only from the murderer. Notwithstanding this He 
commanded us to kill a murderer convicted by [the evidence 
en two witnesses, by means of [one of] four types of [judicial] 
death p a l t y :  stoning, burning, beheading and asphyxiation. 
He commanded us to destroy the seven nations, and also [the 

1 
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nation ofj Amadeq and lus seed, until his memory and seed be 1 Rather, 
erased from under the heavens. 1 
From these accepted intellectual daims come great grfts, when 
God aids the intellectual. Thus, he gees to fulfill the Divine I 
command, referred to as the bid of the Intellect, or of wisdom, 1 
or the purification of knowledge. And it is known that God 
did not command any prophet to commit any act: of madness, 
and certainly not to slaughter his son. And as witness to this 
Abraham indeed did not kilt his son. Rather, the will was only 
in the domain of the intellect and was a trial of the insight 
alone, in the form of prophecy. Regarding this and other such 
situations His Honor was revealed as a result of the binding 
of Isaac. 

And it is said that Satan wanted to impede Abraham so that 
he would not be wjiling to sacrifice Isaac. So too he wanted to 
hinder Isaac, so that he would not be drawn after the will of 
his father. And thus did Samael say to Abraham, "Old m, 
what are you doing?" etc.159 The entire narrative was clearly 
recounted, as the Rabbi indicated in a, 33 [of the Guide for the 
Perplexed]. Indeed, the Rabbi revealed the nature of the powers, 
and their names: Samael, serpent, camel, and what is implied 
by these names. 

In analysing the words of Abdafia, we Ieam that the story 
of the binding is conceived as an inner conflict, a man testing 
himself to see if he is capable of having his intellect ruPe over his 
imagination. The opening of this section does not speak of Abra- 
ham necessarily, but rather of a man who thinks in his heart of 
what his response would be if commanded by God to sacrifice 
his son. Will he be able to forego his physical-imagjnational 
propensity as a result of a command from the intellect? In 
vanous places w e  find statements that leave no room for doubt 
as to Abulafia's conception concerning the actuality of the expe 
rience: 

God did not command any prophet to commit any act of m d -  
ness, and certainly not to slaughter his son. 
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the WaEl was only in the domain of the intellect, and was a trial 
of the insight in the form of prophecy. 

We ought to examine the claims of the two sides: the 
imagination bases its claims on the plain meaning of the verse, 
i.e., on the imaginary aspect of Scrip-. Accordingly, the in- 
junction against spilling of b l d  is to be taken The 
answer of the inteIlect is, at first glance, an attempt to show that 
it is impossible to prove the argument of the imagination from 
the plain meaning because the daims of the imagination are 
contradicted in other verses. In fact, the intellect answers in ac- 
cordance with the intellectual understanding of the verse. When 
the intellect claims that the destruction of thYe seven nations and 

are explicit commands that contradict the prohibition 
,f murder, we must understand this according to the hidden 
n a g .  In S+r SitrQ T o ~ a k , ' ~  we read: 

V-I%TYM [u-piSh'rn-flax] and V - ~ T N  [u-piStan-flax] are 
equal in numerical value, and their secret is that they are com- 
bined of two Inclinations within the souls [&VT nefiidj. 
h d  the root of this [is hinted at in the verse]: not to don 
clothes of mixed material, so that the purifid will be unified. 
Lf one dons clothes of mixed materials, one will not be unified. 

Andls2 "Gd will erase his name from under the heaven." Be- 
hold, it is said,la '7 will utterly blot out the remembrance of 
Arnal+;" and He also corrunandd youJM4 "You shall blot out 
the remembrance of AmaIq from under the heaven, do not 
forget;" and He said,lp5 "the hand is upon the throne of God, 
God will have war with h a l e g  from generation to genera- 
tion" [YD Z KS YH-yad tal Es yah] Since this is so, observe 
how much this commandment benefits us. knd although it 
seem to us one of the easiest comman$nents to perform, it  
is yet considered a severe commandment. For this reason our 
sages o.b.m., have stated,'" "be as careful with an easy com- 
mand as with a severe one, for you do not know the reward of 
the commandments." This is one of the co~~~nandments that 
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the nations of the world complain about and persecute us on 
its account. . . 

It appears to m e  that I have already revealed to you all the 
reasons of the Torah, and it  is as the Rabbi [Maimonides] o.b.m., 
said, that the entire intent of the Torah revolves around [the two 
commandments] "I am the Lord.. . ," and "You shall have no 
other gods.. . " i.e., to prevent idol worship horn contaminating 
the pure sod. 

The murder of 'Arnalw is construed within the frame- 
work of the murder of the inclinations of the soul-the imagi- 
nary element. On account of this, Satan complains, For a clearer 
presentation of this matter, we read in the anonymous Sqer Toletid 
' A d i ~ ~ f : ~ ~ ~  

For [with respect to] 'AmalSq , the distorter, the swift nation 
E'MLQ MXL LM QL -'Amnl2q me-cakkel le-cam qil] ,  the bat- 
tle against him goes on from generation to generation]. FOI 
the hand is upon the Throne of God [KY YD Z KS YH]--the 
Throne will not be whole, nor will the Blessed Name be whole 
so long as AmalCq the distorter exists. For the secret of %HYlkl 
[Blohin] is Yn, which, when fully spelled out [as] YVQ MH 
contains the numerical vdue of the Tetragramma ton. Then, He 
will be made whole. And U W l v l =  86. And when the Throne 
is made whole, it will also be 86, and the Throne [HKSw (= 86)] 
will be called 'LHYM.'fiS And within the mind is the h a g .  
nation, which is [called] 'kmalq - Mecaqqd [the distorter], 
And thus, upon his destruction, Nature [MTB'--ha-teb] will 
be whole, for it is also numerically equal to 86. 

just as the commandment to kill ' h a 1 3  is important, 
because it results in perfection, so too the killing of a murderer- 
with-intent is also a commandment. The imagination that at- 
tempts to rule over the intellect is its intend& murderer, and 
therefore there is a command to kill him. 

From analysing Abulafia's works it is possible to state that 
even the h i m  of the imagination, that the prohibition against 

murder constitutes the plain meaning of that commandment, 
is not the correct explanation of the verse. h Sijer HCtrim hn- 
Ha@-rihflfi9 he writes: 

And it is written,Ir0 "whoever sheds man's blood, by man shall 
his blood be shed;" and the verse goes on to provide the sea- 
son for this, "for in the image of Go$ He made man." The 
secret meaning of this is that if one kills the true body of the 
other, and does not perfect himself, he will be punished by the 
punishment of death. And this is indicated in the verse "sheds 
man's blood [s'fek d i m  ha-)adim]." 

He who does not perfect himself, i.e., his intellect, he is the 
b e  murderer, because he destroys his own Divine image. In- 
deed, he who is successful in the trial, and his imagination is un- 
der h e  contsol of his intellect, regarding him Abulafia writes:I7l 

One who exchanges one sheep for another, which is called a 
ram, and this one is slaughtered as a sacrifice and the other is 
saved, it will be remembered for the good, and he will laugh 
in his heart; he is the victor. 

Here Abuhfia bases himself on R. Abraham Ibn Ezra, 
who says regarding the meaning of sacrjfice:ln 

For when he gives up each portion in its time, such a one saves 
his portion for the world to come. 

Let us consider Ibn Ezra's statement in a psychological 
light when the 'sheep', i.e., the Iowest aspect of the soul, the 
imagination, also called a 'ram', is sacrificed, then the intellect is 
preserved. Moreover, there is the play on the words 'and he will 
laugh [YSHQ-yi~@2q-YiseqJ in his heart; he is the victor' also 
indicates this meaning. The one who is defeated in this battle 
is the imagination-Satan. h Maimonides' Guide of the Perplexed 
(IIJO) we read with reference to the Binding of Isaac: 

And the Holy One, blessed be He, was laughtng at both the 
camel and its rider. . . 
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The camel and its rider refer to Samael and the Serpent. 
Thus, "YsHQ" the intell&, which vanquishes Satan, is also an 
allusion to the story of the binding. 

Up until now we have seen an interpretation based on 
wading of the Binding of Isaac that makes use of phdosoph 
icaI t@nninology-intellect and imaglnation-employed to ex 
plain the imaginary text of the written Torah.173 There is on' 
final stratum, however, in the esoteric understanding of thesl 

verses in the Trah. 

A more s u b h e  layer becomes revealed in the proms 
of Abulafia's explanation of particular passages from this story, 
based on his unique method of exegesis. In Sgfer S i t r y  T6rih,lTd 
he writes: 

Said the p a t  Rabbi Moses son of N+an [Ndpmanides] it 
his commentary on the Torah, for it is already revealed tha 
even a seemingly inSign&cant detail is an Explicit Name. 

h this work Abulafia illustrates how one ought to under 
stand the verse (W Y'EH LV HSH LZH BNY-'lohim yirsel 
li ha-selr le-ciiliih hi) "Gad will provide Himself the lamb for the 
bumt offering" (Gen. 22:8):175 ZEXkTM is a holy name, and YR 
TI = 216 = 3 times the name of 72 letters; LV = 36 = 3 times the 
Name of I2 letters. After pointing this out, A b d a h  writes: 

And every Master of the Kabbalah knows that 'LEWM is ar 
adjective and thus, He is the Judge, i.e., the attribute of Judg 
ment. This is the meaning of HSH LOVLH BNY. Indeed, I 
"WLH = HZVL [he-~alul-the caused], and YL is taken as a c l  

acronym referring to the everlasting heart, which is present 
past and future. And N3XZ BSBK BQRWYW [ne-.eehriz h-sekk 
be-qamiwaught in the thicket by his horns] (Gen. 22:13)] 
in the revolutions of the wheel [or sphere], for they are in the 
form of the thicket. 

'LHYM at the b e w g  refers to the Judge, and thus, we 
find at the end of the verse EISH ~flLJ-3 BNY = 513 = MYDT 

H3YN [midikt ha-din-the attribute of Judgment]. YL HLB [.ayil 
h- lee the  sheep, the heart] is an acronym for the verse 'LHYM 
YR'EH LV HSH L'OLH BNY = 78 = W H  VHYH VYHYH [hlweh 
we-&& eve-yihydz-is, was and will, be] = 3 h e s  the Tetcagram- 
maton (3 x 26 = 78). N'HZ BSBK = 150 =BGLGVLY HGLGL 
(be-gilgult? h-galgal-in the revolution of the wheel). Not all of 
the details of this quote are clear, but notwithstanding this, we 
have here an example of how to explain one verse which may 
be understood as referring to the powers of the soul and, in ad- 
dition, expmsing theological truths by means of reading it in 
accordance with the Holy Names. 

In concluding this section we call attention to the fact 
that this spiritualistic method, based on linguistic foundations, 
as related to the narrative in the 'Binding' is also encountered in 
an early work of R. Joseph GikatilIa. In one of the versions of 
S+r h-Niqq~d] , '~%e read: 

If you, my son, want to rise up to the level of inkuect - to 
the secret Ievels of wisdom, in the process of vow learning let 
your eyes be diligentn7 and prepare the knife and altar and 
fire. Stand and bind hand and foot, and contemplate the verse 
and its intellectual conception, place the words and letters to 
their sum, and also contemplate the secret d the vowels. 

It seems that the very task of fhis linguistic method, which 
is similar to that of Abulafia, requires preparation similar to that 
of Isaac's preparation for the binding 20 sacrifice. What is im- 
plied here is that we must gain control over ourselves and bind 
our materiality to be able to contemplate the conceptual realm. 

The Narrative of the Exodus from Egypt 

Concerning the secret of the trial, as it appears in SF@ 
Sib$ Abdafia again discusses it in terms of the conquest 
of the intellect ever the imagination; however, here he illustrates 
it in a different way: 
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If the Tes tor will probe the experienced sage, the subject of thi! 
providential event will be victorious. And he will thus how 
and recognize the nature of the imagination and will alway! 
subdue its power by his intellect and be saved in eternal salva 
tion under the watchfullness of Providence. For He will takt 
His true and trustworthy servant out of the bondage of timr 
and will m e  Israel from Egypt, from under the conttol o 
Pharaoh, King of Daemons, the master of sorcerers and ma 
gicians, and he and his nation will be dromed in the sea o 
reeds. And then [the sage] will receive the Torah from Sina 
with confidence and his reward will be great.. .and when i 

nation that passes through the sea, as on dry Iand, over th4 
supernal water, is exchanged, in place of a nation drowned ir 
the Sea of Reeds [the last sea], in the depths of the lower wa 
ters and one is rescued and the other destroyed, so too will 01-14 
lamb be exchanged for another. 

The victory of Israel over Egypt is expressed as the vic- 
tory of the intellcxt over the imagination. Pharaoh is conceived 
as the king of and is the symbol for the demonic 
imagination.180 This view returns again in 'Iggeret hn-Mnsir,'" at 
tributed to Maimonides, where we read: 

M y  son, you must know that Pharaoh, king of Egypt, is reall; 
the evil inchation and hat  all of Israel genuinely constitub 
one entity in relation to the human intellect, and this nay b 
derived from the degree of the name Israel, and its compo 
sition. Our master, Moses, peace be upon him, is the d i m  
intellect, and Mi~rayim in general constitutes one body, i.e, 
the universal body. Within it are organs that are the master 
and rulers, and other organs that are servants, i.e., seconday 
organs. And the land of Goshen is the place of the heart. Ant 
you know that the children of Israel were d e d  over by thj 
evil Pharaoh, who enslaved them by means of hard labors. 

In these two quotes the Exodus from Egypt i s  explainec 
as the actualization of the human intellect by means of the Activ~ 
htellect. Thus, there is a correspondence between the Exodu: 
and the reception of the Torah, which also involved the effluencl 

of the Active Intellect upon the human intellect, after having 
subdued the power of the imagination and placed it under its 
control. The realization of the intellect is associated with the su- 
pernal waters, which refer to the conceptual foms, whereas the 
imagination dwells within corporeality. This is the implication 
behind Israel's rise and Egypt's fall. The person who succeeds 
in having his intellect be victorious is the true Israelite, whereas 
one who is sunk  in the depths of imagination is the Egyptian. 

W~th slight variation, Abdafia returns to the motif of the 
Exodus in his 'O@T 'Eden Ganuz:18' 

And all that is mentioned in this Book of Exodus concerning 
the biography of the one who saved Israel from Egypt and 
Pharaoh, and concerning the sinking of their enemies in the 
sea, that was passed through by Israel, and the story of the 
bitter] waters of Marah, which occurred prior to the reception 
of the Torah, all refer to the liberation of the bodies and the 
salvation of the souls upon the reception of the Torah. 

And again, in Sqer ha-'Eduf:la3 

"And [that the people] may also believe in you f~rever"'~  this 
refers ta the two kings: Moses king of Israel, and Pharaoh 
king of Egypt. And the secret meaning of this is that the title 
"king' always refers to another of its own kind, just as the 
earth element is lung over the inclinations, i.e., of those of the 
earth, and so too the intellect is king over the intellect. In 
order that the words we always say, 'A remembrance to the 
Exodus from Egypt' not be construed in error, its tnre w e t  
refers to a arnembrance to the exodus of the YSRntl  b ~ - r i m -  
inclinations]. This is derived by exchanging the letters YM 
[of WRYM- misrayim-Egypt] by means of A+T, B+S, or by 
exchanging these two letters for one another. And its secret 
allusion is to brael's Exodus, as a remembrance to the intellect 
that activates the intellect. 

Moses is conceived here, as also in 'Iggeret ha-Musk, as 
the Active hkllect,la5 and PROH [Pharaoh = HTR he-<afar-the 
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element earth] refers to the inclinations ['AFR cafir-dust = 350 3 
YSRYM-yesarihr-inchtions] . The true liberation to which t h t  
~6ral-i  refers is not (merely) a physical exodus from exile, bu 
IsraeYs spiritual redemption, i.e., the liberation of intell- 
powers from the prison of the body. The Exodus from Egypt i: 
also explained as the step that the person takes to come closer t( 
his Creator because as long as he is in exile, i.e., sunk in illusion 
these imaghhgs are obstructions to the comprehension of th4 
Divine; when the intellectual becomes actualized, however, i 
becomes a bridge between man and God. 

AN the cunning of reality, all the stratagems of the Torah ant  

the craft of the commandments exist in order to bring closl 
those who are far, at the epitome of distance, to the epitome o 
proximity to Him. All of this is in order to remove all interme 
diary [levels] that bind man in ropes of deceit, so as to Liberab 
him from their hold, as was the case with the Exodus fron 
Egypt and the crossing of the sea as on dry land. An$ this i 
in order to place only one intermediary between man and God 
i.e., the powerful heroic human mind that empowers itself with 
the power of the Torah and commandment, the revealed and 
concealed, which in themselves constitute the Divine Intellect. 
Indeed, when he reaches this completely, some of these inter- 
mediaries that enslaved man with their hard labor, in mortar 
and brick, will be removed, and he will be given the Torah, 
and it will be received, after the enemies are drowned in the 
sea.la6 

We who succeed in emerging from 'Egypt' today, i.e., in 
realizing our intellect from potentiality to a W t y ,  are more 
distinguished than those of the earlier generation who actually 
passed through the sea of Reeds, without having understood the 
hidden sigruficanc of the event. In Sqer Get ha-~emdt,187 Abulafia 
writes: 

For wery intellectual knows that regarding the splitting of the 
Sea of Reeds, which was a miracle of the highest quality know 
to us, its meaning, as we meived it in Kabbalah [apparent! 
meaning tradition] is that they passed through by means a 

12 pathways for the 12 tribes. AU of h s  took place on the 
physical plane. And regarding what was confirmed by proofs, 
being regarded as wisdom among the men of speculation with 
reference to three types of perception: physical, imaginary and 
intellectual; the intellectual is the most sublime of these, and af- 
ter that comes the physical, and after that the imaginary. . .This 
being so, if one today understands this wonder by the power of 
his knowledge of God, it would undoubtedly be the case that 
he would grasp regarding Kim more than those who passed 
through the sea on dry land but only perceived the experience 
in their bodily sensation. Indeed, if there were people there, 
who did understand the truth in their intellect by the power of 
their knowledge of God, so as to perceive it wholly to its end, 
with both sensation and intellect, then certainly they are more 
greatly distinguished than one who comprehended it with his 
intellect alone. And so too did our Sages 0.b.m. state to us 
regarding that generation by c a h g  them the 'generation of 
knowledge', for the least among their women perceived won- 
drous perceptions, as they ~aid,~~"'a maidservant saw on the 
sea what the prophet Ezekiel, peace be upon him, did not." 

These quotations explain the Exodus from Egypt in a 
manner corresponding to the explanation of the Binding of Isaac. 
As we have seen regarding one of the verses of the story of 
the Binding, which was transformed into the various Names of 
God, we similarIy find a reading of three verses that depict the 
splitting of the Sea at the time of Exodus from Egypt, based on 
the Names. I refer here to the verses of Ex. 14: 19-21. These 
verses were already explained during the Gmnic period as re- 
ferring to the Name of seventy-two triplets of lette~, for each 
of these verses contains seventy-two let te~ .  Abdafia discusses 
th is Name derived fmm the verses in various places, and we 
will cite here one quote that relates these verses to the idea em- 
budid within the Exodus from Egypt. In Sqer Sitre Tirih,lsQfter 
a discussion of the Name of seventy-two, Abdafia writes: 

These t h  verses. . . For He is the One who hears your prayer, 
and He is the Name of the activities, the Name that changes 
all the natures, the Name that animates the soul and also the 
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heavens, and by it does the sun function on the waters, and 
with it do all the suns [~m-Cm] function. It is a witness to 
the function of the Name, and also aktests to the functions of 
Moses.. . the comprehension of the Holy Spirit. And know that 
the point [nequdih] was innovated by the comprehension of 
the Creator and the form [be-siyyur ha-y@e~ we-ha-surtih, nit@ 
de&h ha-nequdaLh]. The Name of the Creator and the form is 
SDY [s'ddaY], but the Name of the form of what was formed 
is Mep-n. Know that at the end there are three verses and 
they are the epitome of the sphere [or wheeI] and these three 
bespeak and indicate three, but the tenth verse is the meaning 
of the Explicit Name. 

This quote is based entirely on the numerological equiv- 
alents of 931, and all of the combinations that I will d i m s  
below, have the numerical value of 931: SLhI FSVKYM (5E&3t 
pesuqim-three verses) refer to Ex. 14: 19-21, which by means of a 
numerology refers to  GO^, who is SVM'A TFYLH (Siimeac t e f i l ~  
He who hears prayer). And this Name is the SM HP'ULVT (h 
ha-pecul6t-Name of the activities) and the SM HMSNH KL 
YM (Zm ha-m&neh kol ha-te@mm-the Name that changes all the 
natures). These matters are associaled with the Exodus from 
Egypt, because the hearing that is attested to in Ex. 224  and 3 1  
constitutes the beginning of the redemption, which took place by 
means of Divine functions which were manifested as alternation 
of 

What was spoken of until now was only the external man- 
ifestation of nature; whereas all the following expressions ~ f e r  
to the emergence of the intellect into actuality, by means of the 
function or intellection of M e g E n ,  or Shadday, or the Holy 
Spirit: 

SM HN'EL HNSMH (S'W ha-p#d h - n e ~ m ~ - t h e  ~ a m e  that 
makes the soul), and BSYYVR H-YVSR WHFVRH (be+iyyur 
hn-y6sb we-hasurih-in the figure of the Creator and the form); 
and ' N T l j l % ~  HNQVDH (nifbdde&h ha-nequdrih- the point 

was renewed); BSYYVR RVIj  HQW (k+iyyur nulh ha-@d&- 
in the form of the Holy Spirit); 

HSVRH I~~%vH BYSR (hsurah hid&dxih h - y ~ - t h e  form 
that was renewed by the impulse); SM HYVSR WHVRH SDY 
(Em h a - y e  we-ha-suurih Sadday-the Name of the Creator and 
the form is Sadday); and SM SMIR HYVSR ( 2 ~  
riyyur ha-yesur Metofon-the name of thef igxi  of what vasfmmed 
is Meetatapon). These expressions are the only ones that concern, 
us here, and thus omitted the other combinations in this quote 
that contain the numerical value of 931, for they have no direct 
bearing on the Exodus. 

Actually, this commentary on the Exodus is part of the 
general h e w o r k  of Biblical narrative containing spiritual con- 
tent. Indeed, we may fhd  motifs of the story of the Exodus, 
combined in the context of a more elaborate Biblical epic h, 
also interpreted in accordance with the spiritual principles:Ig1 

For fhis reason did we leave Egypt and receive the Torah, upon 
exiting horn the narrow places to the wide spaces, so that we 
subdue our hearts upon entering the Jand of Canaan, the land 
wherein our holy ancestors received their revelations, where 
they subdued their inclinatiom to the For the en- 
tire intention behind the giving of the Torah was for this, to 
conquer and subdue the inclinations and unnecessary desires. 
For indeed, God knows our nature and remembers that we are 
dustlg3 and therefore He did command to save the remnant of 
our beloved'94 from destruction. What is referred to in the ex- 
pression 'the remnant' S'ERYT (&.Ed) is the same as Ule term 
S"ER BSRYNV (&w beirhu-kinsmen), in the context of $73 
(Se>2r--bld relation). And YDYD (yedid--beloved) refers to 
the One, called "Beloved above and Delightful below,"'195 refer- 
ring to the Divine Intellect, whose effluence is in partnership 
with man. 

In conclusion we note that the conception of the Exodus 
as the emergence of the spisituaI potency h m  under the rule 
of the copreal r e a h  may be found, apparently due to Abu- 
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lafia's influence, in Sqer vemdat Yirniin by the important Yeminite 
Kabbalist, R. Shalom Shabazzi, who sta&s:lM 

"And the Egyptians dealt ill with us":Ig7 the soul is speaking 
here of the power of the body: "and they laid upon us hard 
bondage:" in the world of time and its vanity: "and we cried 
out to God:" in prayer and repentance: "and He saw our af- 
fliction:" in the hands of the material world: "and our foil:" 
in the desires of the bcdy: ""and our oppression;" referring to 
the s o 3  and the intellect in the hands of the angry one who 
causes diminution by the servitude of the clinging mud [the 
place of suffering] and the heating of the fire of hek "and He 
sent  an angel:" referring to the intellect "and He took us out of 
Egypt": by means of suffering, from the body. . . to torment the 
sinful body through Moses and Aharon-the good inclination 
and the intellect in the brain, and Mhjam-the soul. 

G.  The Two-Fold Torah 

In our foregoing discussion we provided the essential 
quotes dealing with two stories that constitute high points in 
the history of Israel: the Binding of Isaac and the Exodus from 
Egypt, both of which were explained as allegories for one pro 
cess: the victory of intellect over imagination. In this sense there 
is an identity of purpose betwen narrative and commandment 
Thus, a question may be asked, which many of the opponents 
of philosophy have asked: Is there not a contradiction between 
the secrets hidden in the Torah, sought after by the intellectuals, 
and the plain meaning of the verse? Did the Binding and the 
Exodus actually take place or are they merely inner mmleta-, non-, 
a-historical procsses? Do the commandments come to teach us 
the truth or to help the intellect overpower the imagination? In 
all of the quotes provided above, Abulafia does not refer much 
to the principle taken by many of the allegorisb who followed 
Maimonides: '*The sense of the verse does not leave its plab 
meaning."kg8 And it seems to this writer that this omission is 
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not accidental. According to Abulafia we are obligated to re- 
move the verse from its plain meaning, for otherwise we are 
not able to discover the mysteries hidden therein, which, in par- 
ticular instances, contradict the plain meaning. This dialectical 
view introduces a severe split between the revealed and hidden 
Torah. Man cannot accept both the plain and hidden meaning 
if they contradict one another. The Torah in its plain meaning, 
i-e., the written Torah, is set aside fur the intellectuals. 

In Sefer VayyC ha-Nefes"lDg Abulafia writes: 

The Divine Wisdom from which the Torah overflows must nec- 
essarily be rwealed in such a way that there would be within 
it internal contradictions200 [dehrlm soterh .elu .el selu] and is- 
sues concealed in each other [kisfaterfm yelu be-to6 v l u ] .  What 
is understood by those who take interest in it, i.e., the sages 
who are on the level of the plain meaning, is what they can 
accept, based on what they are able to think before they begin 
to study the Torah. All of this is as the essential quality [of the 
Torah]-that the plain and widespread [meaning of the] Torah 
should remain in the hands of the mu1 titude of sages and fools, 
righteous, and wicked together, for as long as the world exists. 
Within it were placed golden apples, hidden within silver fili- 
gree with pearls and fine precious stones concealed in 
its belly and hidden within the halls of the letters, so that the 
treasures will be found only by those who truly seek them out. 
And the intent behind this i s  that the m e  Torah be preserved 
in the hands of the few, the elite of the species, the choicest of 
the humnn species so that the unique individual perceive from 
its effluence the secret of the Unique Name and i ts mysteries, 
and receive fsom this Name, bliss and pleasant benefit.202 

Indeed, according to Abulafia, Torah as it was studied by 
the heads of the academies of learning, who were his contern- 
poraries, was merely the physical Torah: 

These combinations203 provided wondrous information to 
those who understand them. I am well aware that there are 
those who consider themselves wise, who would look at them 
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as nonsense, but woe to those self-proclaimed sages who are 
indeed perplexed. For I know that af mest of the sons of the 
Hebrews today, the educated ones study the Torah merely on 
a physical plane; do not possess spiritual souls. For they modr 
when they see in this work spiritual matters, and though they 
be Hebrew ('BRYM, <+rim) they are blind ("VRMvl-CW-M}, and 
do not possess a true heart. But, rather, most of them made for 
themselves gods of gold and silver, and transgressed in view 
of the Divine Presence and [in view ofj His Holy Torah, and to 

' them gold is spirituality. And they forgot by making for them- 
selves wings. But indeed, as for the entire Torah in general 
and in all of its partradars, from beginrung to: end we have 
received a true tradition, based entirely on the understanding 
of the Tetragrarnmat~n."~~ 

The enormous gap between Abulafia's view of the essence 
of the Torah and h r  of his Rabbinic contemporaries brought 
him to the conclusion that the Torah is not yet to be found in the 
hands of Israel, but will be revealed in its purity only during the 
Messianic era.205 In the story of the pearl, Abulafia's parallel ta 
the famous medieval parable of the three ring~,~O"e indicates 
that the unique pearl, which symbolizes true religion, is in the 
hand of no one. Indeed the nation of Israel has priority in re- 
ceiving it, in that they are the 'son' of God, but they have not 
yet received it. 

The concept of Torah as it appears before us in Abulafia's 
writings, reveals the influence of Avenoes. Each level of human 
being ~ e i v e d  the Torah on the level appropriate to his under- 
standing. The masses receive the plain meaning, and it is in 
accordance with the Divine Wisdom, that this stratum alone b -  
in the hands of the masses. By contrast, the Sage is obligated t 
understand the intellectual Torah: 

It is an obligation to all who have the capacity to understan 
it, and follow its path, that they investigate and know an 
recopze i t  in order to verify the tradition and remove from 
the imaginings provided by the hadition out of necessity, to tl 

masses. And this is due to the depth of the hue understanding 
and the weakness of the  recipient^."^ 

To prevent faith in illusions, 

all the works of the thought of the philosophers were com- 
posed, so that they [the intellectuals] be able to find the truth 
in what they investigate and so that those who come after them 
not em on account of the illusions and lies that caused many 
to err, and were a stumbling block for them as regards the 
artides of faith. Numerous invented dwtrines arose, result- 

I ing from improper deliberation and they were called by names 
similar to those that the philosophers called 'effects', 'conse- 
quences,' which they already call s i p  and p m f s  and mira- 
cles and wonders, having established that nothing is impossi- 
ble from the point of view of wonder, and it is no wonder that 
all of them were drawn to the religion; and yet the Torah and 
the religion [can be considered] hue, only as it resdts from 
proper 

A sage who attained to pmper understanding of the se- 
crds of the Torah is not permitted, howwer, to reveal it to the 
common people, the 'vdgas': 

It is proper that w q  sage should know that this [i.e., hiding 
the secrets of the Torah from the masses] is the divine intent, 
for He desired to reveal hidden matters to the sages, and to 
obscure [wen] revealed matters from the fools, as the Rabbi 
[Maimonides] explained in part UI of his Guide, in hs intro- 
duc tion to the MerhihiI~.Zw 

In Sqer SiSifri T6rfihp10 moreover, Abulafia emphasizes that 
Maimonides did not reveal any of Ule secrets that the prophets 
did not reveal. He says:2u 

'speak not in the ears of fooIs, for he will despise the wisdom 
of your words.' and the ancients212 have said in their parables 
'place not pearls before swine.' 
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It wodd seem that Abulafia's stance as regards the n w  
for secrecy contradicts our previous analysis, because in tw( 
additional places in th is  work he emphasizes that 

Regarding the Torah, its revealed aspect is complete truth ant 
its conceded aspect absolute truth, and both together are uni 
fied in their truth. Understand and investigate deeply this se 
cret and its words, one by one, and know and be illudm.tec 
by what you derive, from what is proper to be mnceived i~ 
accordance with h e  human intellect, and what is proper to bi 
believed, in accordance with the effluence of the Divine Intel 
lect, with regard to these h matters that I have indicated 
the Creahon, or the pre-existence of the world, the parables o 
the Torah, new or primordial, and the revealed and conceah 
aspects of the Torah. And 1 h o w  that my intent will be dehb 
erated, if one look at the various works worthy to be read, ant 
one should consult deeply, as it is proper to d q l y  conside 
these 

Elsewhere in SEW Sitre Tkdh,  Abulafia summarize thl 
point of this quandary with the following words:214 

And do not think that regarding what I indicated to you con 
cerning the m t  of the knowledge of the Name and the split- 
ting of the sea by virme of it, that the revealed aspect of the 
Torah is merely a parable. No. Heaven forbid! For this ie 
complete denial of the truth of the Torah. However the trut 
is.. .that the Torah operates on two modes of existence, an' 
both together are good. These are the revealed and the cor 
cealed aspects; and both are true. This you may understan 
by considering the body [and the soul] together. That as f[ 
them, one is new and the other primordial; one revealed and 
the other concealed, as if one is the parable and the other the  
referent to it but both are found together. And this is a suf- 
ficient hint as to the wondrousness of this secret that I ha\ 
already revealed completely and properly to your eyes, in th 
book. 

In these two quotes, Abulafia presents together, with 
equal value, two opposing stands; on the one hand, the pre- 
existence of the world, the Torah, and the hidden layer within it, 
and this stand is understood 'according to the effluence of the 
Divine Intellect': on the other hand, he presents the world as 
created, the Torah as new, and the plain meaning of the Torah 
as 'according to the power of the human intellect' It appears to 
this writer that Abulafia's reference to 'the wondrous allusion,' 
tips the scales in favor of the first stance, and he urges the stu- 
dent to decipher the meaning of his allusions. We cannot expect 
that such an unconventional view, during the Middle Ages, and, 
particularly, the belief in the preexistence of the world, would 
find clear unequivmd formdation. If, indeed, Abulafia sees the 
hidden aspect of the Torah as its main feature, we must expect 
a p a t  conflict between this and the lwel of plain meaning, 
notwithstanding Abulafia's words regarding the truth of both 
of these levels. h connection with this, it is in order to cite a 
passage found in an anonymous manusuipt that belongs to the 
school of Ab~lafia:~'~ 

The curse of the plain [meaning] is the blessing of the hidden 
one, and the curse of the hidden [meaning] is the blessing of 
the plain [one], 

The view of the Torah as the Active Intellwt, as we ex- 
plained earlier, does not only transform the Torah to the cause 
that actualizes the potential intellect; the Torah is also perceived 
as the medium for the striving toward self-identification with 
the Active Intellect This identification is made possible due to 
the partnership, as it were, befween man and Torah. Both a= 
intellectual beings who can integrate into one another. In Sqm 
I m - % d ~ t ? ~ ~  we find beshony to thk 

And they said "a nation likened to a [burning] thorn bush": 
on this condition did we receive the Torah at Sinai. For if it 
be observed, it would appear as fire, as it is written,217 "at 
His righf hand was the fiery law unto then." On Mount Sinai 
God decended as in fiery flame, and Moses saw the Angel in 
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the fiery flame, and the Torah was written as black fire upon 
white fire.2i8 Behold! We are h e ,  and also He is fire, and2'@ 
"the house of Jacob shall be as a fire and the house of Joseph 
a flame, and the house of Esau for stubble, kindle in them and 
they shall devour them." If they do not heed the Torah, all 
this would occur in reverse, except for "and devour them" for 
the Israelite burning] thorn bush bums with fire and is not 
consumed. 

The comparison of Israel to a burning bush and to fne, c 
the one hand, and that between the Torah and fire, on the otht 
is not original. Abulafia derives it from Midrashic source,z0 
or from commentaries221 that make such comparisons. What is 
new in his presentation is the idea that by means of upholding 
the Torah we become likened to it. This conception parallels the 
expression 

the solitary 'meditators' who come to be likened in their activ- 
ity to the activity of the Active Intellect.lZ2 

It is worth mentioning that the word [G-fk], as hav- 

ing the numerical value of the word SVRH [surfi-fom, shape] 
appears already in the writings of R. Isaac lbn Latif, and later in 
Abulafia and Gikatilla. The image of brightness can depict ?he 
nature of the intellect of both man and Torah. Regarding this 
we read in Sqer SitrQ 

''The voice of God speaking from the fire,'' i.e., from within the 
brightness. 

In Sgm MaPZnh hn-S$~6 t :2~  f i t h e  idea of the identity of Torah 
and man appears in a clearer form: 

And as far us, with all of this, were it not for the perfed Torah 
we would all  be lost. And, indeed, by the mercies of Gcd, 
blessed be He, the Torah instruch us today, and a l l  is depicted 
before us: both the supernal and lower worlds. AU is m- 
ognized by us in accordance with we are willing to 

be drawn by it to the Divine prophetic intention and prop 
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erly deepen our understanding as is appropriate. As the Sages 
0.b.m. have said226 "invert it and turn it around turn it and 
tum it again for everything is in it, and all of it is within you, 
and all of you, in it; look into it and do not stray from it . . "  
for it illuminates everyone of the six directions, and all four 
corners of the world, and she is at the centerz2' of all [in the 
form of it4 numerologies. 

The first part of this quote deals with the Torah as the 
Active Intellect which contains within it all the forms of the 
world. The second part speaks of man as he is contained in the 
Torah, by virtue of it containing all the forms of the world. And 
yet, on the other hand, man contains within himself the Torah, 
by virtue of his being the intellect that intellectualizes the forms, 
or the ideas, of the world. Abulafia d i e s  on the text of P i r e  
*AWtns that contains the saying "turn it and turn it again, for 
everything is in it.. . ." adding to this formulation the expmssion 
"and all is within you." 

Regarding the path by which we achieve the state in 
which the Torah is found within us, we learn from his words 
in S%r Sf tr2y T6nih,229 that: 

22 letters of the Torah are the holiest of the holy. Regarding 
them it is stated at the end of Tractate 'Abit, that our sages 
said "Ben Bag Bag said: turn it. . . everything is in it," and all 
of you are in it. W e  have received and know beyond doubt 
that the name mentioned twice [Bag Bag], at the end of this 
tractate of spirituality, composed by the rabbis, the saints of the 
land, o.b.m., was doubled in order to reveal wondrous secrets. 
After we had been informed about alI positive attributes and 
4 htellectud qualities, they returned to explain the epitome 
of the intent, and alluded to it by saying 'turn' the 22 letters. 
And they said that the entire world is within it [the Torah] and 
all of us [me] in the Torah, and from within it do we see, and 
from it we [do not] stray. 

By means of the combination of the twenty-hYo letters, 
horn which the Torah is composed, man is enabled to reach the 
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knowledge of the hidden essence of the Torah, and thereby to 
identify himself with it. At the end of Sqer Sitriy TCrihzM we find 
in various manuscripts a fragment that explains a poem com- 
posed as the conclusion of this commentary on the secrets of 
Maimonides' Guide. The commentary to this poem was appar- 
ently written by Abulafia himself. Thus we read in the margin 
of the verse: 

%d son of Bag Bag, the enigma of enigmas, it is 'HVY they 
proclaim,' meanin& son of BG BG = son of H' H'. Thus you 
have 22, and these are 22 letters, the holiest of the holy. By 
means of their combinations and revolutions the intelldal 
will understand ail riddles and all hidden things; as they o. b. 
rn. said: 'turn it and turn again, it seems that231 all is in it.' 
And so did they o. b. rn. say:m2 "in the future the Holy .One 
Blessed be He will reveal the rationales of the Torah to Israel," 
and it is explained among us that this study is identical with 
the study of letter-combination. "It is ZFVY they proclaimr'- 
meaning, ?-IVY is also numerically equivalent to 22, and they 
prodaim enigmas and hidden matters as we have stated. 

According to this text we were commanded to hun, i-e., to 
combine, the twenty-two letters numerically equivalent to 'HW, 
the true Name of God, and by means of this the 'rationales of 
the Torah" will be made h o w  to us, i-e., the intelledual view 
of it. Accordingly, it [the Torah] would be within us and we 
within it in that the intellect becomes actualized by means of 
letter 

Regarding letter combination there is another important 
issue connected with our discussion: The rationales of the Torah 
constitute its hidden aspect, i.e., the Oral Torah, which is arrived 
at by monstnaction, i.e.. rearranging the order of the letters, and 
constructing a new division of the words of the Torah. It may be 
that (the expression) turn it is intended to point m the attempt 
to arrive at the oral Torah. In other words, by conkadichg the 
revealed stntcture of the Torah, by means of letter combination 
we are enabled to construct the hidden Torah and by this con- 
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struction the human intellect is also constructed.Z3d The original 
order of the Torah is seen, according to midrashic ar 
having a magical character: 

The Torah and its sections were not given to us in their proper 
order, for had they been given in their proper order, anyone 
reading it would be able to resurrect the dead and enact mira- 
cles. Therefore the order of the Torah was obscured. But it is 
revealed before the Holy One Blessed be He. 

Abulafia paraphrases this quote with two 

The entire Torah constitutes the names of the Holy One, blessed 
be He, and in this there is neither addition nor diminution and 
every letter is a world in itself.'37 Our sages 0.b.m. have already 
stated that had the Torah been given to us in its proper order, 
man would be able to resurrect the dead. And God obscured 
the order [so that it not be misused by the degenerates of the 
generation), and revealed it to those who are worthy of being 
able to restmat the dead by its means. 

The magical character of the source of this statement 'and 
enact miracles' is missing, whereas the expression, 'resurrect the 
dead' here implies to enliven the souls of mortals and transform 
them to activated The second difference, no less im- 
portant, within this formulation, is the determination that the 
true order of the Torah is revealed to those worthy of it; no 
doubt, this revelation is embedded in the turning which Abu- 
lafia spoke of in connection with the passage from Pirqe X@t. 

H. Final Note 

Befoz ending this discussion, it is fitting to note a par- 
allel concerning the process of transformation from the stratum 
of plain meaning to that of the secret meaning between Abu- 
lafia and Avermes' theory of comprehension. The plain mean- 
ing of the Torah contains within it imaginary phenomena: com- 
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mandments and stories, and the enlightened one derives the 
intellectual component of it by transforming these imaginative 
forms into  intelligible^.^^^ The meaning of this transformation 
implies the emergence of the true Torah horn potmtia to achr, 
and therefore Torah SWAL PH [TcTrtzh Ce-&a1 pch-the Oral Torah] 
is called Torah SBFV'AL [To'rih ge-beenl-the actualized Tors 
Because Torah is received by the intellectual and imaginative 
potencies, both together, the meaning of this transformation ir 
that the imaginary matters become transformed to intelligible! 
and thereby they too reach their actualization. This process is 
in actuality, the theory of comprehension according to Averroes 
According to him, the potential intellect contains the imaginaq 
forms, and man's intellect becomes actualized when these h a g  
ined forms are transformed into intelligibles. Just as the Toral 
that was given to us is the reflection of the Active Intellect in i 
material faculty, i.e., the imagination, so tw, according to Aver 
roes, the potential intellect is merely the corporeal, or pot'entia 
aspect of the Active Intellect24o 

Chapter Three 
Exegetical Methods in the 
Hermeneutical System of Abulafia 

During the period when the Spanish Kabbalists began in- 
terpreting the Torah in accordance with the fourfold method of 
inEer~retation,~ which later came to be known as PaRDeS, in 
Italy, Abraham Abulafia developed a hermeneutic system based 
on seven layers of meaning. As in the case regarding R. Moses 
de Leon and the Zohar, so too with R. Abraham Abulafia, it is 
difficult to discern with precision the origins of those methods 
of ex~gesis.~ 

Whereas a fourfold method of interpretation was wide 
spread among Christian commentators and may have served 
as one of the sources from which the Spanish Kabbalists de- 
rived their methods, sevenfold methods are unknown among 
the classical conceptions of Christian hermeneutics. There were 
scholars3 who likened Abulahs's system to that of his Chris- 
tian contemporary S t  Bonaventura, who proposed a system of 
wen levels in the ascent of the human intellect to the Divine 
[nteUe~t.~ These levels, however, are not construed as modes of 
kriphrrd exegesis, and it is therefore as difficult to support such 
a comparison as it is to disprove it* 

By contrast, in Islam, in addition to the layer of the plain 
meaning of the text, we find sevenfold methods of mystical in- 
~rpmtation of the It may be the case that here we can 
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discern a possible predecessor that, by various metamorphoses, 
influenced the Jewish Kabbalist. 

Abulafia's methods of Biblical exegesis have not yet re 
ceived their due scholarly attention6 and it is therefore proper 
to conduct a detailed discussion of them, in terms of their 
hermeneutic uniqueness, bearing in mind also that it constitutes 
the most detailed presentation of a system of Biblical commen- 
tary known among Jewish source. 

Abulafia exhibits his system in many of his works mar 
were written after 1285.7 It is possible that an additional dis- 
cussion of this subject was in existence, included in a work by 
Abulafia written apparently before 1285. I refer here to a com- 
rnentaly to Sqkr Yqi?ah which is as yet unrecovered? Based on 
the material in our possession it seems that this system was de- 
veloped in Italy, as this is where Abulafia lived from thl 
1279 until 1291, after which we lose track of him. 

: year 

A. PeLt,  or Plain Meaning 

Abulafia's definition of the way of pegat derives from the 
T a l m ~ d : ~  

The [meaning of] the verse does not lose its plain sense. 

The 'plain meaning' is oriented to "the masses of peo 
ple, women, and childm."1° Essentially, this is the first way by 
which one comes to understand Scripture: 

and it is known that every human being at the beghnhg ol 
his existence and in his youth is at that stage. 

This is to say that "the masses" are Likened to a 'child's 
mentality' in that the intellect at that stage is undeveloped. Tht 
plain meaning has clear pedagogic featus; inasmuch as "mar 
is born a wild ass,"ll he must be given 
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some traditions until he becomes an exemplar of the accepted 
faith. 

Therefore, two types of people are associated with the 
method of plain meaning: those who have learned to read but 
who are not capable of advancing beyond that level of knowl- 
edge, and those who mceive the plain message of the Torah from 
others. 

It is possible to describe the level of plain meaning as the 
pure trammission of the tradition, whose function is to guide 
those who are not capable of finding their path by means of their 
own intellectual initiative. la In Sqer ferfreuh hn-H~kmat,l~ Abulafia 
aters into an extended discussion on the nahm of the national- 
ducationd function of this method: 

For if at the onset of one's receiving the tradition, one were not 
given the artides of faith that would bring him under the wings 
of the Divine Presence [Sekinfih ] and if one were not told of the 
matters that are under the dominion of his Master [i.e., God], 
Hs laws and statutes, and His Providence, to reward and to 
punish, for w-g is His, and is under His dominion, [and 
if one we] not given the testimony regarding what occurred 
to this or that one of Elis servantsI who feared and loved Him, 
that they were rewarded the g d y  reward due them, in ac- 
cordance wish the aspirations of the righteous of the masses, 
[and that He] brought retribu lion against evil deeds even before 
death, upon those who rebelled against Him and transgressed 
His will, and that He keeps grace for an extended t h e  for the 
sake of the upright, and grants it even to their offspring and 
to the children of their offspring for many generations, and 
grants the opposite to those who stray far from 5Fim and make 
Him angry; were it not for this Wondrous Divine Stratagem, a 

I 
Wisdom not open to quetion, it would not at all be possible, 
the nature of man being what it is, that one would accept any 
of the articles of faith without this [farm of] compulsion and 
verity. 
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The purpose of the method of plain meaning is the edu- 
cation of the masses to perform good deeds and to cause sub- 
mission to the authority of the law. Only those who am capable 
of developing beyond this level may receive the "true articles of 
the faith." This type of education is conducted by means of the 
instilment of fear: 

And because the Torah was to frighten those who in the future 
were going to accept it, by means of reporting the rrtribution: 
"And He will shut up the heavens so that there be no rain, 
and the ground will not yield her fruit"'4 all in consequence 
of the sin of idol worship, and then, the Scripture turns to the 
reward:15 "The Lord will open for you His good treasure the 
heaven, to give the rain of your land in its season and to bless 
all the work of your hands," all of which are promises on the 
physicd plane. . . l" 

The subject of fear is repeated in Abulafia's description of 
plain meaning in ' 0g r  'Eden Ginuz:" 

God, according to the plain meaning is conceived of in car- 
nection with the verse1" "God will da battle for you and you 
shall hold your peace." This is the good and fitting way, as it 
arose in the battles (!I against the Egyptians. They [the He- 
brews] were afraid, after being released from bondage. When 
they were observed behaving in this way, God let i t  be known 
that this fear was indeed their ultimate goal, as it is written:1g 
"Stand by and see the salvation of the Lord which He will work 
for you today, for the Egyptians whom you see today you will 
never see them again." This He said after saying "Fear not." 
Thereupon He provided the reason for fhe removal of their 
fear by sayingZU "God will do battle for you"-i.e., if the war 
were only between you and them, it would be proper that you 
be in fear of them, as a slave is naturally in fear of his mas- 
ter. But since in this case it is their Master and your Master 
who is doing battle on your behalf, it is proper that you not 
be afraid. Although it will not come to pass that [the roles 
would) be reversed so that you will be their masters and they 
your slaves, today your eyes will behold your being avenged 
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of them for they will all die an unnatural death before your 
eyes; you will behold and your hearts will be glad. And so too 
did King Solomon say:21 "Trust also in Him and He will bring 
it ta pass," meaning to say: that which you wanted to do He 
will bring to pass and you will not need to do it. This matter 
which we are discussing is derived from the plain meaning of 
the verses discussed. This is to say that it is God who does 
battle against His enemies, the enemies of the Name, and the 
enemies of those who love Him. 

This pedagogical passage tells us that within the plain 
meaning of the Torah there also lies the experience of teaching 
the glasses conceptual truths in accordance with their level of 
comprehension- An example of such an attempt is found in the 
biblical account of the creation: 

The articles of faith are causes that reinforce deeds, and there- 
fore it is proper that they be related before anything else. This 
was the Scriptural intent in the plain meaning of the narrative 
of the work of creation, as related by God and by Moses. Since 
the cycle of days which are sustained in their order is in ac- 
cordance with the Divine intention it is therefore proper that 
we be told of them, that there was one day at the beginning. 
from which the seven days issued, which are the seven days 
of creation. It is proper that we be informed that on each day 
some particular thing was created. And as light is something 
exalted to the senses and is useful to the eyes of all living be- 
ings, who posses eyes, more than any other knom boon, and 
being an &-inclusive phenomenon it was necessarily m a t e d  
first, ex nihilo, and having been created first, it is necesarily 
more exalted than a l l  others. For one who is not wise has no 
way of construing the difference between essence and accident, 
and not only this, but the mind might construe the existence 
of darkness as nffessary in order that there be light. For it 
is only the wise who can know the p a t  difference between 
them. And as for the masses, it is not difficult to consider that 
light would illuminate the entire earth without the body of the 
sun [as its source], and to construe darkness as being some- 
thing other than the absence of the light from the view of the 
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surface of the earth. Alm, the masses would not know that the 
Earth is spherical. They would construe it as a half-sphere or 
as flat, as their eyes would dictate to them . . .for they would 
not observe the world stmctwally but would accept what they 
are told, that such and such is the case.22 

Abdafia's understanding of the plain meaning of the 
Torah as a pedagogic device for the education of the masses 
by means of threat and promise on the one hand, and of the 
communication of truths that the vulgus can understand, on the 
other, is similar to the opinion of R. Isaac Albaiag, an Averroist 
thinker at the end of the thirkmth century, on the nature of the 
Torah: 

The essential intention of the Torah is the success of the masses, 
their departure from evil, and their being taught the truths up 
to the point that their minds can understand. For due to their 
lack of knowledge and the Mtation of theit comprehension, 
they lack the capacity to understand the essence of the intelLi- 
gibles and apprehend them as they are, but only in corporeal 
f o m  to which they are accustomed. . . The faith of the masses 
which results in agreement because of hope and fear.. . and the 
success of the masses consists in iiznaginary forms of behavior 
and in performing deeds that promise the hope of reward, due 
to the different types of service, and the fear of punishment, 
[which brings about] their departwe from matters that would 
bring about the dissolution of socie$ and the disadvantage of 
the f ew  in the hands of the few.23 

Another feature of the plain meaning is its involvement in 
matters of sense percepti~n. This viewpoint appears in the sec- 
tions quoted above, but is more clearly expressed in Abulafia's 
work Sefer Mafteah ha-HoMet :24 

me plain meaning involves the particulars. This is because the 
plain meaning is b a d  on what can be sensed, and it is d y  
particulars that may be sensed. 
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B. P h W  or Interpretative Commentary 

This level includes the oral tradition's interpretation of 
he written Torah, i.e., the Mishnah, Talmud, and Targumim, 
lamely, the Aramaic translations of the Bible. Its function is 

m explain those passages where the plain meaning of Scriptwe 
is unacceptable to commonsense. In S e @ c  NetiNt ha-Torah, (p.2). 
Abdafia illustrates the function of interpretation: 

Tfie Mishnah and Tahud explain the plain meaning of the 
Torah in such instances as [the meaning of t e r n  such as] "m- 
circtlrncised heart', which the Torah commands us to circum- 
cise, as it is written:2v"And you s h d  circumcise the foreskin 
of your hearts" - for according to the plain meaning it would 
never be possible to futfill such a commandment. Therefore, 
it needs furher elucidation. It is thus explained in t m s  of 
~e verses:26 "And the Lord your God will circumcise your 
hearts and the hearts of' etc," and further, it is "And 
you will return unto the Lord your God." Thus the circunci- 
sion of the heart refers to embarking upon the path of return 
to the Blessed God, and is unlike the act of circumcision per- 
formed on the eighthday old child, which, contraq to what 
the un-dsed of heart and foreskin may think, cannot be 
interpreted as repentance. Thus, the circumcision of the child 
must be taken literally, and indeed, it serves many functions. 

According to Abdafia, what we find in the Talmud are 
the authoritative interpretations of those sections of the Torah 
that are difficult to understand according to their plain sense 
but which do not cancel the plain meaning of the verse, as the 
Christians have done.2a Abulafia's view, as reflected in the above 
uote, was influenced by R Abraham Ibn Ezra, who in the in- 
aduction to his commentary on the writes about 

the methds of the unchamcised sages who say that the entire 
Torah is [nothing but] allegoresis and parables. 

The same commentator discusses the necessiiy of inter- 
~rethg the verse "and you shall circumcise the foreskirr of your 
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hearts" as based on a "figure of speech."' Another point tha 
indicates bn Ezra as Abulafia" source is the former's determi 
nation that the nose with its two nostrils was created for the sake 
of "four functions" which parallels the expression by Abulafia 
regarding the circumcision serving "many functions." Whereas 
lbn Ezra claims, however, that the T h u d  in its present forn 
was authored by sages who were expert in the natural sciences 
and that it is incumbent upon us to study the natural sciences a: 
they are derived from the Talm~d,3~ Abulafia considers the Tal 
mud as an interpretation of the Torah that solves only problem: 
relevant to the performance of the misw6t. 

Commenting on the verse in Ex.1513, Abulafia makes w 
of the second method of commentary:31 

Regarding the interpretation of this verse, we may sa! 
instructs us that Gd, may He be exalted, d w s  not forsake the 
sons of man, but watches over them like a man conducting 
a war. This being so, it is fitting that He be cded 'man of 
war,' i-e., powerful hero, master of wk. From this verse we 
receive confirmation that He is indeed so. Observe, that the 
Targum interpreted this as 'Maw NashrSn Kerabqa ["The Master 
of Victory in War"]; i.e., the Master who is victorious 

r that i 

in [all 
battles. 

C. DeruB and HaggH&h, or 

Homiletics and Narrative Legend32 

This method invoEves exegesis by means of broadenin; 
the meaning of the verse and augmenting it with details tha 
appear to be missing. In gebnt NetiLG! im-Tir& (p.31, Abulafi 
says, regarding the third method, that it is: 

Abulafia here refers to the statement by R. Samuel ben 
Valpnan,  recorded in Genesis Rabhk, 4; in answering the question, 

I 

Why on the second day of creation, did the verse not state "it 

i 

he says: 

"awe the functioning of the water was not complete." 

Homily, too, is intended for the masses: 

This method is called D m "  [exposition or homily], to instruct 
us that by its means it is possibfe to investigate and expound 
also to the masses, to the ears of all, 

By contrast, the designations haggdih or .aggdddh refer, ac- 
cording to this system, t~ the idea of attractiveness, i . ~ . ,  a ren- 
dering of the content that works well in its ability to draw the 
hearts to the proper path. It is the pleasant narrative to which 
the listener is drawn and wants to adhere." 3 'Oscir "Eden Gattu~,"~ 

: Abulafia exemplifies the various exegetic possidilities that avail 
'hamelves to the methods of mrus' and Nrlggdih: 

By means of D a "  and H~ggdiTz,  the word .Es* [Iman'] refers to 
[the angel] as i t  is written3B "And Gabriel the man 
[+?J.. .;" and it is written37 "and a man [+I found him.. . ;" al- 
ternatively we may say that ~rs '  refers to Adam, as it is writted8 
"To this one we shall give the name >&h [woman] for this one 
was taken from man 1'4.. . " "Or we may say that refers 
to Moses,39 or, that it refers to the as it is written4' 
"Behold a man [~EJ *mah is his name and from beneath him 
shall sprout. . . " And so tmP2 "God is his name," for in the 
future time when the Messiah will come, he will be called by 
the name ofJ God. This is the name the Righteous Lord will 
bestow upon him. To condude, [we may say that] there is no 
end to the matters of Derus'. 

like what the sages 0.b.m. explained: Why on the second da 
of creation the verse did not proclaim "it is good"; because th 
function of the water was not complete. 
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The three modes of exegesis discussed above constitute a 
coherent group within the system of the seven paths explicatd 
by Abdafia. The characteristic that unites them is the fact that 
the masses make use of them to understand Scripture. In his 
epistle Nefibat ha-T~rih @.3), the author writes: 

And the masses will understand [the sacred Scripture] by 
means of one of these three methods. Some verses will be 
taken literally, some will be explained [P6rusl  and some wiIl 
be expounded upon homiletically [Dm$ 

However, in S@r Mi~fteah ha-~o&rnit, we 

The Torah was given because it instructs us for any and all pup 
pose by means of three methods: the way of grace [Hesed] the 
way of righteousness [ h i e q ]  and the way of prophecy [Nebul 
i h ] .  By their means three types of people are inspired and for 
each type there is a [particular] method, correspondmg to his 
ability and interest. The Torah first needed to be whole for the 
sake of the house of the righteous in the three m e w s :  the firs1 
ones are dependent on the plain meaning and their like.. .and 
second to it is its P h s i  (interpretation) for the words of inter. 
pretation are also taken in their plain meaning; and third, the 
dewug and snggadih, when they are understood as their plain 
meaning as well. This is the case, for the mast= of the plain 
meaning did not divulge to the masses that within their words 
there is a secret meaning, nor did the masters of inte~retation 
and homily. It Is therefore proper to include these thre neth. 
ods under one rubric, bearing the name of the first method, fw 
they are all the plain meaning. 

This formulation corresponds t~ the description recorded 
in the previous section which sees the written Torah in term! 
of Scriptural verse, Mishnah, and Talmud. In Sqe-r Maftteah ha. 
~ 0 @ e t , 4 ~  Abulafia includes other works in this category: 

W e  have already stated regardmg these worthy matters, expla. 
nations which suffice to explain their intention in accordanct 
with the plain meaning and in accordance with the interpw 

tation and in accordance with their homiletic and aggadic in- 
terpretations. [In this category we include] the commentaries 
of the illustrious Rashi, the plain-meaning commentaries of 
Ibn Ezra, the commentaries en the Torah by Nalynanides, and 
k q a h  TOb by Rabbi 'Tuvia o.b.rn., and [the commentary of Judah 
ben Samuel] Ibn B a l m ,  and many others like them within [the 
Midxashim], Genesis Rsbbah, and Tanhum, and so on among 
MidrasS-im and 'AggSdbt. 

Abdafia's words regarding the commentaries of fin Eua 
and N m d e s  are surprising, for as we indicated in the pre- 
vious chapter Abulafia derives from these two commentators 
many of his intellectual conceptions concerning the Torah. A 
possible explanation of this classification is found in Abulafia's 
Sekt Netiwt hn-T&& (p.4). There he claims that Ibn Ezra's com- 
mentary expresses an attitude antipathetic to gematria [numerol- 
ogy], because Ibn Ezra wanted 

to obscure the secret. And in this case he had just cause, in 
accordance with what we mentioned regarding the first three 
methds of exposition. For his (i.e., Ibn Ezra) work by and 
large was written for the masses, with the exception of caunt- 
able sections where he explicitly states that he is referring to a 
W, and the intellectual will understand "and, if he merits, 
he will discern." 

Structurally, N-des' commentary is similar to hat  
of Ibn Ezra, in that the hints to secret doctrines are few, and 
most of his commentary is oriented to the explication of the 
plain meaning. 

3. Philosophical Allegory 

The fourth exegetical method "instructs as to the esoteric 
meaning that tends toward the opinions of the philosophes~".~~ 
According to Abdafia, those who follow this method, 
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removed most of the Torah from [the level of] plain meaning, 
and were quite aware of this. And they tread the path of phi- 
losophy and said that the entire Torah [consists ofE parables 
and enigmas?" 

In a similar vein, in the epistle Sebac NetiMt ha-Erih (p.3). 
w e  read : 

And the fourth method consists of the parables and enigma 
of all the [sacred] texts. . . and the few elite will comprehend 
that these are parables and will investigate them and provide 
equivocal names as these matters are explained in the Guide far 
the Perplexed, 

We will see presently how Abulafia explains the verse 
from Ex.15:3, based on this method: 

The fourth methd  is based on the procedure of philosophy 
wherein the power of the intellect is denoted by [the name ofl 
God, and they would state that He is constantly at war with 
the h b s  of the body. The higher powers of the soul are called 
'the c W b  of Israel' and the corporeal powers are r e f e d  to 
as 'the Egyptians'. It is worthy of every vise sage to be drawn 
to Him who has ultimate victory, and after the One regarding 
Whom we would accept that no one can stand against Him in 
war.47 

As we have seen in the previous chapter# the above quote 
is Abulafia's o m  interpretation of Ex.15:3: the intellect battles 
against the powers of the body. This level of commentary cor- 
responds to the second of the three types of man mentioned 
above: the Siiddiq (righteous-Sedeq), the Hisid (pious-Hesed) and 

(prophet-NebuGh). Abulafia sees in the sage, the type of 
person who makes use of allegory. He describes the allegoxisit's 
attitude toward the plain meaning as follows: 

According to the opinions of the perfect and pious philosophers 
the plain meaning, commentary, Midrash, and Haggadot are 
all parables and enigmas, and it is thusly that the philosopher 

will investigate the plain meaning. And he will recognize that 
those words are said to fools. My indication of this is by virtue 
of the fact that after little reflection it is clear that it is not 
the intent of the Author of the Scripture to inform us of the 
literal story of [for example] Adam, Eve and the Serpent - that 
these thee particular characters be taken at face value. For 
upon little reflection, if these three individuals be taken at face 
value the story would indeed be laughable, in accordance with 
human nature. And clearly it is not the intent of the Torah to 
relate laughing matters. And our sages have already hinted at 
this when they said,qs "that the Holy One, blessed be He was 
laughing at the camel and riding hirn." This pronouncement 
indicates the wholesomeness of the wisdom of our sagacious 
and pious philosophers o.b.m, and it directs our attention to 

I the fact, that when the philosopher sees that his intellect does 
not suffer the plain meaning, he investigates its inner sense 
I[penimiyufcS], and he ahady knows that it is possible to abstract 
the [allegorical] meaning from the literal sense, even in the 
event that the one speaking was a fool who only intended his 
words to be taken literally.qg 

The four methods explained above correspond, accord- 
ing to Abulafia, to the fourfold method of exegesis of Scripture 
developed by the Christians. In his epistle $e@ NetiUt ha-Tiirih 
(p.3)) we read: 

The four paths mentioned.. .all of the nations make use of 
them; the masses [make use of ] the first three and their sages 
[make use of ] the fourth. 

This obsemation is indeed noteworthy for this is the first 
explicit testimony that she fourfold method of Christian exege- 
sis was known to the Jews, and that comparison between the 
Jewish and Christian hermeneutic methods, according to this 
Kabbalist, bears out their similarity. These words of Abulafk, 
which scholarsso have not yet noted, strengthen the assumptions 
of Bacher and Scholem that the KabbaIists developed their ex- 
egetical methods in consonance with Christian exegesis.s1 
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We must, however, bear in mind that Abulafia uses the 
plural form-"all of the nations" ( k ~ l  ha-~rrrnrnot) --and if we may 
derive from this that the Jewish Kabbalists were aware of the 
hemeneutic methods of the Christians, we can also infer that 
the widespread distribution of the fourfold method was also in 
use outside the Christian community, i.e., among the Muslims.52 

Before we go on to explain the fifth method, it is appropri- 
ate that we compare these four methods of Abulafia with those 
found in the writings of his disciple, R. Joseph Gikatjlla. In 
his commentary to Maimonides' Gude of the P~rpiexed,~~ Gikatib 
divides the methods of Scriptural exegesis Into four categories: 
PFrusi (meaning-interpretation), B@ur (explanation), Pe&r (clar- 
ification) and Dms'  (hornil y -exposition). 

In our opinion, there is a great similarity between these 
four methods and the four methods of Abulafia explained above. 
Pi+us& according t~ Gikatilla, is explained as follows: 

The P C m S  consists in distinguishing each word from words 
similar to it by the accepted means. 

According to G .  S~holem,5~ the implications of this term 
correspond to what the Kabbalists call P&at [plain meaning], 
and it corresponds to Abdafia's first method. The term P e k  is 
explained by Gikatilla as follows: 

The tern Pekr dlfbir [clarification of a matter] implies h a t  
[there is] something that the reader finds difficult to explain. 
When he partially understands the matter, but does not under- 
stand the entire intention [of it], it is called Pes'er, as in m-yim 
pGuim-tepid water. 

The designation of the term Pes'er as a method used to 
answer questions that arise out of the investigation of the verse, 
cmsponds to Abulafia's second method, in that the Pinm" [of 
Abulafia's methods] is used in solving problems connected with 
the proper understandjng of verses such as 

"and you will circumcise the foreskin of your hearts." 

Dew" i s  explained by GikatiUa in great detail: 

Derus' denotes homily on the plain meaning, but not on the 
inner meaning. [Thus] it is a word composed of two words 
'h Reg' ("of the poor'), since for a poor person a small coin 
is sufficient, w h e ~ a s  for the wealthy, unless you give him a 
great gift he wiEE not thank you. So too for the person void of 
the secrets of Torah: if you expound to him a c c a h g  to the 
manner of the plain meaning of fie Torah, it will suffice him. 

The correspondence between P&u& and Abulafia's third 
method is clear. In both cases Derus' refers neither to secrets nor 
to and its appraisal is of relatively low value, as is 
implied by the parable of the pmr person and the coin. Beyur 
(expIanation] is defined as the 

passing on of h e  inner secrets that flow from the source of 
Divine wisdom like into a wellspring of explanation; to know 
each secret unto its verity. 

This method, in our opinion, corresponds to the remain- 
ing methods of Abulafia, allegory and the subject of the Hebrew 
letters and their combination. 

E. The Method of Sqer Yqira3 

The fifth method is the first of three paths that constitute 
Abulafia's Kabbalistic hemeneutic approach. In his work '@r 
%den GEfnuz he calls it the Kabbalistic method based on the Sef'w 
Yqird~.~~ However, his description of it w i t h  the framework of 
Se@c NetiNt hn-T&ih (p.3) is different 

An example of this method is the lesson that the Torah instructs 
us in its use of the large-case letter Bet [XI of the word Beregit, 
the opening word of the Torah, which must be written larger 
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than the other letters.57 So too, as regards the twenty-two large 
case letters as they appear within the twenty-four books of the 
Scripture, such as the Het of ~ e - H i r i h ~ ~  which must abo be 
written so (n) 59 SO too, as regards the two inverted letters Nun 
of "And it came to pass when the Ark set forth.. ." which 
appear there [I 31 and so too many others such as these, as they 
were received according to the Masoretic tradition, regarding 
the instances of difference between the form as i t is written and 
the form as it is read, and orthographic variants [as regards the  
presence or absence of the letters Yfid and Waw in words], and 
cases where letters are enswathed or written crook~d-~l  

This description corresponds we11 with the Masoretic tra- 
dition, and it is difficult to explain its association with the Sifet 
Ye$iih. Furthermore, when Abulafia gives an example of this 
method, to explain the verse in Ex. 3:15, he chooses the expla- 
nation of Sqcr ha-Bihir and says as follows: 

And the fifth methed is by means of the Kabbalah, in term of 
what is written in Sqw h-BcThir regarding a king who possessed 
many fine palaces, and gave names to each of them, and each 
palace possessed a fine quality unique to itself. He said "I 
wiU give a palace to my son-the one whose name Is "'Alef'." 
Also the one whose name is "YM" is good; also the one whose 
name is "Sinr'. 

"What: did he do? H e  gathered all three together, and made 
from them a Name, and made one house. Tt is also said there 
[BihirJ "XI# is the head, Ya is second to it, and gin includes 
the enfire world. Why does gin include the entire world? B e  
cause (it is a [prominent] letter in the word) TeSubfih" (repen- 
tance). 

This section contains a precise quote from Sqer ha-B&ii 
(paragraph 26 of, the Margofioth edition),g2 and raises many 
questions. First and foremost, does Abulafia consider the 
method of exegesis based on the SflrGt to be the level following 
after the allegorical method? The quote from Sqer ha-Bahir has 
a definite theosophical connotation: The three letters (Alef Yod 

gin) correspond to the first thrre supernal Sefird: Keter, Hoknlrih 
nn$ Binah (Crown, Wisdom, Understanding)." Indeed, it is diffi- 
d t  to consider that the purpose for choosing this section of S t f i r  
ha-Bcfhir, to illustrate this particular form of exegesis is because 
of its allusions to the sefirot. 

Comparison betwen the words of Sqer ha-BihTr and the 
description of the fifth method, as it appears in the epistle Sekc 
Netib6t ha-T5rah indicates one similarity: Both refer to single let- 
ters. Based on this we can understand why this method is called 
the "Method of Sifer Yesirdi," for in Sqer  Yesirih we also find dis- 
cussions of isdated letters. The question arises, however, why 
does Abulafia not mention S q e r  Im-Bihir in his Net$& ha- 
T&&? It seems to us that it was not the theosophical content 
of the section that drew Abulafia's attention, but the fact that 
within it he found an explanation based on isolated letters. For 
this reason he refrained from quoting a discourse with theo- 
sophic implications when years later he returned to the topic of 
exegesis in i ebc  Netipt hn-Errih. Instead he chose the Masoretic 
tradition as an example of the fifth method. This method is re- 
served for the Kabbalistic sages of the nation of Israel. In Sebac 
NetibGt ha-T6rih (p.3), we read: 

This fifth [method] is the first of the levels of interpretation re- 
served only for the Kabbalistic sages of Israel, and it constitutes 
a method different from those used by the masses. It is also dif- 
ferent from the methods used by the sages of the nations of the 
world, and differs also from the methods of the Rabbinic sages 
of Israel who make use of the [first] three methods.. . and none 
of these [the letters] veritable matters was revealed to any other 
than our holy nation. Those who tread the path of the nations 
will mock [this method] and will consider them to have been 
written for nought and are merely [examples of] the mistakes 
of the [Masoretic] tradition. Yet, they are gravely mistaken. 

It is worth noting that the method of the Massorah, which 
Ibn Ezra considers the lowest level of unde~tanding the T~rah,"~ 
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is transformed by Abulafia into one of the important methods 
of his exegetical system. 

F. Restitutio Liter arum 

This method is explained in various of Abulafia's writings 
as follows: 

The method of returning the letkers to their p r i m e m a t d  state 
until they make possible the issuing of new forms.65 

Elsewhere we read: 

The sixth method [consists of] returning all the letters to their 
prime-material state and you, i.e, [the practitioner] give them 
form in accordance with [your] insight.66 

In his work '0gr 'Eden Ginuz,B7 we find an illustration of 
this method in a commentary to the verse Ex. 153: 

The sixth [is] the method of retuning the letters to kheir prime- 
material state and giving them form in accordance with the 
power of wisdom that confers form. This is the inner path 
of the Kabbalah and is called among us by the general name 
'the wisdom of letter-combination' which includes seventy Ian- 
guages. Regarding this [method] it is stated in Sgm Yesbih 
'Twenty-two cardinal letters; He engraved them and hewed 
them and weighed them and permuted and combined them 
and formed by their means the souls of all formed beings and 
[the souls] of all that in the future will be given form.' 

This matter is Like taking fhe word V$ pi&-] and con- 
sidering it as SY' [i.e., a word composed of the same letters, 
meaning 'Summit'] based on its primiuy weight [equivalent 
letter and numerical value]. In addition, it involves w e i w g  
it with its established scales [i.e., quivalent numerical value 
which yields] W'EL (angel Raphael] or SBT [&bestaff],  or 
KYRH [kirah-wax] or YQR' Lyiqre-will occur] or QRYH [q& 

rih-a call], BKTR, HSPG, SHG SSD SVH [ ~ ~ h ~ u a l ] ,  or 
M G ,  KRZD, QKVH [hruha-they cded her], HUKR [hubr- 
recognized], and so on. Or, we can consider it [i.e., 'Y!%G- 
man] as 311 [its numerical value], as single letters, Alfin or 
Betin or Gimlin, etc.. . .and so on with all their combinations. 
This also can be done with any word of any conventional lan- 
guage- 

Another methd i s  substitution [h~~~iriih], for instance, to take 
the word Y?, and by means of the A+B, G+D method [i.e., 
a letter is substitutd by the following letter in the 'Alef Bet 
series], it becomes BKT, which can be mombined to form [the 
word] [kefab- writing], or we may use the A+T, B-& 
method of substitution [where the first letter becomes the last, 
second letter next to the last, etc.] and yield TMB, and so on 
with the other methods of substitution. 

Indeed, the essence of letter combination is that the substi- 
tution is acceptable only ii it involves the process of natural 
'revolutions'. This refers to the substitution of the first [letter] 
for the last, the last for the first, and the middle to the last and 
the first for the middle, and the middie to the first. For ex- 
ample BZH+ldZB, efc, . . everything within its similitude, for 
example, as regards the verse [Ex. 3151, we would take the 
first letters of each word, Y 'MY$ recombine them and yield 
the word ' Y h I  [Gim] [a class of angels and according to 
Maimonides1 a term denoting the Active Intelled. So too, we 
take the last letters of each word of the verse, l!&EHV, which 
has the smet meaning of " ~ 5  (+&man) and refers to Divine 
Providence ( H ~ P ) .  Together, the first and last letters yield 
[the words] HH$BVN SVH (h-@s%n Sarueh-the sum is equal), 
also M'ASH M.RK?H { h a s e h  MerkMh-works [speculation of 
the Divine Chariot], W S  'SM, [the combination of the thtee 
'mother lettersr] H-T SM B ~ M  [harknl@t bes'm-the com- 
bination of one Name with another], YHVH &M SDY, SDY 
BSM [Sadday within the name Tebapammaton]. The inner 
letters of the verse [Ex. 1531 are H W  LHM ENM which can 

1 
be rearranged to form VVY M H M H  [wiwe ha-mil@mi-the 
c o n n b g  points of the war (?)I. 
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Taken all together, the three numerical values [of the first, 
middle and last letters] are 361, 321, 150, which yields alto- 
gether MNYN HHSBVN HSWH [ntinyin hn-@Sb6n ha-Soweh- 

i 

1 
the sum of the equation is equal]. And its secret, the sum 1 
832 = NSMH BNFS [tre&mih ba-nefei-the soul is in the ani- 
mating power of the body], NFS B N S ~  Ln4es' be-ne&nml-the 
animating power of the body is in the soul], and many other 
equivalents may be derived. 

Indeed, the secret of YS MLEjlMFl = IfY HSM MLZ(.ig 
milhri,nrih = $ay ha-Em rnai3- man of war = the full life of the 
name] hN YLHM [Gmo yiln@m-His Name will do battle]. Be- 
hold, the secret of YHVH 'YS M L W  is QDS LYHVH [YHVH 
.iS nzilfiam-h= qadd lyhvh Tebagrammaton is a man of war = 
sanctified into Tetragrammaton) YHVH SMV [YHVH iern6J = 
YH times YH, yielding 225, and VH times VH = 121. Corn- 
bine 2(00) with 1(W) to yield 300 [Sin] and 2(0) with 2(0) = 40 
(Mem) and 5 with 1 = 6 [Wav] i.e., S M V  Thus, YHVH = SMV. 
In working with this sixth method you will discover wonders 
upon wonders in each and every matter. 

In the section just quoted, Abulafia illustrates various 
techniques belonging to the sixth method: 

1. Gemarria (numerology): '15 (man) = RF'EL (Raphael)" = 
SBT ( S e b r e t a f )  = KVRH (Koreh+ccumnce or reader). . . 
HVKR (hukir- reco$nized) = 311. 

2. Tcnlurih (substitution): 75 within the A-tB G-1D substitution 
method becomes KT! (kc@ - writing) and within the A+T 
B+S substitution method becomes TMB (no meaning) (aemet 

3. Siruf (letter combination): a technique whereby the position 
of the letters is rearranged without changing the letters them- 
selves. In accordance with this method, the verse Ex. 153: 
"YHVH 6 MLljMH YHVH SMW is rearranged. Firsf by 
taking the first letters of each word Y W ~  = ' I~YM ( . ~ i m )  

which denotes the Active Intellect. By taking the last letters 
of each of the words, H~HHO, which has the numerical value 
of 321, we yield the word HSGW (Ilaigi!lrih-Divine Provi- 
dence). The term >ts'frn which denotes the Active Intellect is 
related to Divine Providence. Thus Abulafia combines 'ISYM 
= 361 and HSGW = 321 bgeher, equaling 682, yielding M 
'ASH MRKBH (Ahtaaseh Merhi-h-  the account of the Divine 
Chariot) = =ASM + =AM$ (the three essential letters of the ' A y  
Bet according to SF& Ye?irrih which  present (A = air; 3 = f i i ;  
M = water) = (Shl BSM SPm be-Zm-a name within a name) 
= YHVH BSM SDY (YHVH be-cm gadday-~etragrammaton 
within the name gadday) = ~ D Y  BSM YHVH (Sadday be-- 
YHVH- hdday within the Name Tetragramma-ton) = ~ S B V N  
SVW (heib6n giweh- equal value). What he intends to say is 
that by means of combining one Name with another 15h.1 
BSM), i.e., by means of employing Abulafia's technique, we 
are enabled to attain a relationship with the Active Intellect 
(I~YM), which is a sufficient cause for activating the Divine 
Providence ( H S G ~ ) .  

We now come to the middle letters of the verse: VVY 
LHM HVM = W Y  fIMLljMl3 (wnwE ha-mil!zimih- the con- 
*&ting points of the war) = 150. The sum total of the first, 
last, and middle letters, 150 + 321 + 361 = 832 = MNknll 
F~ISBVN H ~ W W  (minyan h a - h e z h ~  ha-Gwweh- the s u m  of 
the equal equation) = HNSMH BN& (ha-negfimih ha-trefei - the 
soul is within the animating power) = HNFS BNSMH 
be-ne&im-h- the animating power is within the soul). Abdafia 
considers the words IS MJ&MH (.d nril@nuih- man of war) 
which equals I jY HSM MLB (Hay ~ a - s ~ m  Ma13e- the full life 
of the Name) = SMV Y L W  (Sono yili!~em-His Name will do 
battle). He then makes further use of Gematria; YHVH $5 
MLHMH = 460 = QDVS LYHVH (qid6i  la-YWH-sanctified 
untd God Tetragrammaton). 
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4. By means of the multiplication technique he derives that 
YHVH = SMV (Tebagra~nmaton = His Name) .I YH multiplied 
by YH = 225, WW. b e s  WH = 121 = 346 = S = 300 ha = 40 
W = 6.  

In the epistle S h e w  NetiWf ha-Torah (p.4), Abulafia lists 
the abovementioned techniques, in addition to others that am 
within the parameters of the sixth method: 

And under the rubric of this method are Gemlria [numerol- 
ogy], Nokriqon [initials], Wufim [exchange of letters accord- 
ing to a certain pattern], Tmurah [substitution], VilIufey hillufi 
[ongoing exchanges] and H i l l u r n  hil luf i  up to ten operations 
of exchanges. And w e  stop at 'ten [exchanges] due to the inher- 
ent weakness of the human intellect for regarding exchange, to 
which there is no limit. 

When we compare this method with the fifth one we 
find that the two oppose each other. For whereas the Masoretic 
method is careful in preserving the exact form of the Scriptural 
text in all its details, the primary technique of the sixth method 
consists in breaking apart the existing order of the letters, and 
"returning the letters to their prime-material state." One who 
employs it breaks apart the unique fom within which a word 
appears in the text, and "liberates" the letters horn their ini- 
tial meaning, and through a series of operations one introduces 
within the matter which lacks form {ia., the letters) a new form 
and a new meaning. The source of the interpretation is the mind 
of the interpreter, who is regarded as donntorformanrm, and the 
source is not within the material, i-e., the letters which in and of 
hemselves are not bound to particular foms. 

h this sense, h e  sixth method also differs from the fourth, 
the allegorical method. For whereas in the fourth method, the 
commentator is construed as discovering the allegorical meaning 
originally hidden within the verse, and his mind is merely a 
tool, according to the sixth method the verse receives a meaning 
whose source i s  within the mind of the commentator. 

One who employs the sixth methad i s  likened to the Ac- 
1 tive Intellect, who gives form to matkr. In the epistle S'ebn. NetiNt 
! , ha-TMh (pp. 5-4), we read regarding the sixth method that  ! 

It is suitable to those who practice concentrationfig who wish 
t to approach God, in a closeness such that His activity -may 

He be blessed-will be known in them to themselves, and it 
is they who come to be likened in their acbvity to the func- 
tioning of the Active Ir~tellect.~~ And the name of this method 
includes she secret of the seventy languages ( S B ~  J..%NVT- 

i (gb~un l&hz6t) which is numerically equivalent to SYRWF H 
'OPIWT [ef hn-Gtiyyfit-letter c~mbination]~~. . . since they 
[I-e., the operations of exchange] are likened to the particular 
forms, whch are endless. And although as far as their ma- 
terial level [is concerned] they are all one, their forms change 
and appear to him [the practitioner], this one followhg that 
secret one. 

G. The Method of the Names 
that Leads to Prophecy 

The seventh method is, according to Abulafia "the holy 
of holies." 

I This method is c d e d  Holy and San~tif ied.~~ 

It is c d e d  the Holy of Holies and is the inner sense of the 
inner 

The aim of this method is to bring the contemplator of 
the Torah to the state of prophecy, by means of h.ansforming the 
verses of the Torah, or other sentences, into Divine 

We will now consider Abulafia's description of this 
method in his ' ~ $ r  %Eden G ~ i n u z : ~ ~  

[this method] is divided in to many sub-sections. Among these 
[the verse Ex.15:3] YHVH 'IS MQMJA YHVH sw may be 

1 
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construed as one word, or Iwe may] consider each and every 
let-ker as it stands by itself. In accordance with these and similar 
methods, which do not involve the transposition of letters, you 
may regard the entire Torah as Names of the Holy One, blessed 
be He. It is as if you yourself create the words and their con- 
ventional meaning. Know that when you rise up to this most 
exalted level, which is attainable to the understanding intellec- 
tual sage by means of divine aid, it would be an easy matter 
to make an effort to adequately grasp this method, and then 
you will immediately succeed in all that you endeavor and 
God will be with you. This is the method which I called 'the 
Seal within a Seal' [hfitclm be-f6k hotim], and it impresses the 
seal by means of the engravings of the seal, they considerd it 
also as Holy unto the Lord. a*hus you will be worthy of being 
called '15 M L W  YHVH SMW [a man of war whose name 
is God]. For from war are born both ~ N G  [c6aeg-pIeasure] 
and NG'A [~zegac-pIape] Icitation from Sqer Yesirah]. These 
corresspond to the war between the constellation of Anes, born 
of VH [of the Tetragrammaton] and the constellation of YH [of 
the Teb=agrammaton]-and [you will] know them. 

This method bases itself on the transformation into Di- 
vine Names of linguistic phenomena which are in need of in- 
terpretation. In the above-mentioned quote the verse was first 
transformed into a Name of Gdl,  and aftenvards each and every 
letter was construed as a Divine Name. The first approach de- 
rives from a conception noted in the previous chapter, according 
to which the entire Torah is a Name of God.76 Here, one verse is 
considered in its entirety. as a Name of God. Abulafiars second 
approach is also not original with him. In P&u5 HnFilih de-rabbi 
'Aqiba, we read:77 

At the beginning of the [operation] one recites the Tetragram- 
maton. And as for the letters of the Name each and every one 
is a Name [as if it were written by] itself. Know, that the Yod 
is a Name, and YH is a name, and YHW is a name. The Yod 
by itself is a name to inform you that each and every letter is 
a name in and of itself. 

I 
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I Elsewhere in this work we read: 

i 72 names, horn 22 letters, which are 22 names of each and 

i every letter of the TosaheT8 

In both of these approaches Abulafia's intention is iden- 
tical: the transformation of the Scriptural verse, or of the Torah 
itself into Names of God. This act of tramsformation is likened 
to the creation of new words: 

1 

I You create the words and confer onto them [or innovate] a 
[new] meaning. 

In a similar vein, the seventh method is so defined: 

You should consider that [it is] you [who] decided on its mean- 
ing, and you [who] created it in accordance with your wish.lg 

Whereas in Sqer Maftiah ha-l-Eokrn6Po Abdafia writes re- . .  
garding the seventh method: 

It is proper for those who walk on this path to produce en her 
behalf a new universe, a language and an understanding. 

Abulafia's use of descriptive verbs is very interesting in I this regard. Twice he uses the verb 'create' [bdra.] and once 'in- 
novate'. Can it be that these expressions indicate a function dif- 
ferent from "the provision of new forms" of the sixth method? 
Eor while in the sixth method the practitioner is likened to the 
Active Intellect, can it be that through the 'creation' or 'new' 
words the practitioner is likened to Gad Himself? 

In the section quoted from '0sar "den Ginuz we find a 
sentence that contains magical implications: 

I 
. . . when you rise up to this most exalted level, which is attain- 
able to the understanding intellectual sage by means of divine 
aid it would be an easy matter to make an effort to adequately 
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gasp this method, and then you will immediately succeed in 
all that you endeavor, and God will be with you. 

This magical element is also indicated in the expression 
"to make on her behalf a new universe ..." This idea of Abulafia 
is appamtly related to a section in MidrZ '0tiyyot de-rabbi 'Aqi$, 
version kgl 

h the future the Holy One, blessed be He, will reveal His 
Explicit Name to each and every one of the righteous in the 
world to come. By its means are created a new heaven and 
a new earth, in order that each and every one will be able to 
create a new universe, as it: is written:B2 "I wiU give them an 
eternal Name that will not be cut off." How do we know that 
this refers to the explicit Name [the Tetragramma ton]? Because 
it is written here 'an Eternal Name' and it is writteng3 "This 
is my Name forever." Just as there this refers to the Explicit 
Name, here tm it refers to the Explicit Name. 

Whereas according to the Midrash it is God Himself who 
reveals His Explicit Name, according to Abulafia, this Name 
is revealed also by means of the correct investigation into the 
Torah. 

An additional prwf-text which indicates a parallel be- 
tween the Midrash and Abulafia may be found in the above- 
quoted Midrash, in the section that immediately precedes tht 
one just quoted:84 

In the future the Holy One, blessed be He, will bestow Hi! 
Name on each and every righteous one. 

This idea is formulated by Abulafia as: 

Then you will be called a "man of war" whose name is YHVH 

We know fnrm the M i d r a ~ h : ~ ~  
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R. Samuel bar N+an said in the name of R. Yohanan "three 
are called by the Name of the Holy One Blessed be He: the 
righteous, the Messiah, and Jerusalem." 

Whereas the Midrash states that the righteous will be 
c d e d  by the Name of God and will receive the Explicit Name 
and will be abIe to create a new universe, Abulafia refers here to 
the Messiah who will be called by the Name of God and will be 
able to create a new universe, for according to what we quoted 
earlier from Abulafia, "the righteous" denotes the lowest of the 
three spiritual levels. 

Before we continue our discussion on this matter we wiIl 
present the description of the seventh method as it appears in 
the epistle Sew Netibct ha-TErah (p.4): 

The seventh is a unique method which includes all the other 
methods. It is the holiest of the holy, appropriate only for the 
prophets. It is the sphere that encompasses wery thing, and 
with the apprehension of it, the speech [dibbur] that issues from 
the agency of the Active Intellect by the power af speech will 
be perceived. For it is the effluence that issues from the Blessed 
Name through the mediation of the Active Intellect upon the 
power of speech, as the Master [i.e., Mahonidesj stated in the 
Guide for the Perplexed, 11, 36. This is the path of the veritable 
essence of prophecy and it involves the knowledge and percep- 
tion of the essence of the Unique Name, as is made possible to 
the unique specimen of the human species, the prophet who 
perceives it. For he [i.e., the Active Intellect] creates the Divine 
Speech [dibbur] for the prophet [and places it] in his mouth. It 
is not proper that the techniques of this method called holy and 
sanctified be expressed in writing a book, and it is impossible 
Ito pass it on] unless the one who desires it first receive the 
knowledge of the Names of 42 and 72 [letters] from another 
living recipient and is given some of the traditions, even the 
chapter headings. 

h the above quote the seventh method is described as 
the method of attaining prophetic perception, on the one hand, 

1 
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and as the method of perceiving the Divine Name, on the other. 
The highest level of prophecy is described by Abulafia as the 
prophet's ability "to change any aspect of nature in order to 
verify (his) Divine mission."86 The act of changing the pmases 
of nature is elsewhere called "the veritable. act," and is made 
possible by the &@qquf (cleaving) of the prophet and his becoming 
likened to the D i ~ i n i t y : ~ ~  

This is the final aspwt which H e  would make known to ev- 
ery unique and distinguished enlightened person [msM] who 
is separated from the rest of the nation which proceeds in 
darkness and [who] did not perceive the clear light which il- 
luminates above and below, [it is] the secret of the veritable 
act which changes aspects of the natural[ly formed] world by 
means of the general power of speech [until] the partialness of 
all species be returned and unified within his uniqueness by 
means of his likeness to the One who created him in His image 
and likeness. Thus he will have a whole portion in the world 
to come and will be blessed in the three worlds in all things, 
with all things, and [being] all things. And this knowledge 
will be for this person the aim of all his endeavors. 

Here we are informed of the conception that stands be 
hind the claim that the prophet has the ability to alter the course 
of nature. This act of alteration is achieved by the unio mysticn of 
the person; the part unto the whole, i.e., unto the Active Intell& 
through the agency of the Divine Name. In this regard, Abulafia 
went in the footsteps of Ibn Ezra who wrote:88 

"I have been made known to you by my name": for the virtu€ 
of Moses is that he cleaved to the whole and th-m through him 
the Name enacted signs and wonders in this world. 

Elsewhere .fin Ezra writes:8g 

When the part knows the whole, he will cleave to the wholt 
and will create within the whole signs and wonders. 
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Maimonides' conception of prophecy is explained by Ab- 1 ulafla as the unification of the part with the whole. and this 
unification is of a mystical nature. The term [the power of] dib- 
bur (speech) appears in both the section quoted from S c b c  Net ibit 
ha-TOra where it refers to "the Divine effluence which prophe- 
sies." And it appears in 'aslir 'Eden Glnuz, where it is brought up 
in the context of S+T Ye~irrih: dibhrspeech = yesur (the creation 
of a human form), and in the context of Sefer Yesirtih, we read: 

I Therefore the entire creation, and the entire act of speech - 
[d ibhr ]  emerges within the Name. 

Here, it refers to the combinations of 'AleJ Bet, mentioned I at B e  beginning of the Mishnah. G Scholern claims that the 
term dibbur refers either to the Name of God or to the letters of 
the 'Alef Bet, which both possess magical powermgO The viewpoint 
that sees within the letters of the Alphabet a Divine Name is 
found in Homla7r de-rabbi ' A q i + ~ : ~ ~  

Know that T 5 R etc. [i-e., the letters of the Xlef Bet from 
last to first] constitute the Explicit Name.. . Indeed, T S R Q -P 

A, is a Name. 

Are we therefore able to see within the act of breaking up 
the words of the Torah to its individual letters, each of which is 
a Name, a technique for attaining dibbur-Divine Speech, or for 
attaining a Name which confen the magical power that enables 
one to mate  the world and {new) forms? 

It seems to this writer that we may establish a relationship 
between the terns dibbur-(speech) and u e a  tion, and between Ian- 
guage and world which appear in the section quoted horn Sqer 
Maft&h ah-Hoh8f .  Speech is the language to be created, by which 
we are -hied to create a new world. The explanation that as- 
SOdates the Name, which indudes all the letten of the 'At# Bet 
with language, which is also composed of these letters, and with 
dibbur, which is associated with both language and the Divine 
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Name, is reinforced by Abulaiia's words in ' 0 s i r  'Eden ~ I I U Z ~ ~  
1 

regarding the seventh method: 
I Y 

1 
This is the method that you are obliged to use for all the twenty- 
four bwks of Scripture that w e  have today, and after them, for 
all the words of the sages of blessed memory, and after that you 
apply it to a l l  books of wisdom, for thereby you will ascend and 
perceive properly what is worthy of being perceived, regarding 
every matter. 

From here we learn that the transformation of verses into 
Divine Names or into letters which are Names of God is not 
associated exclusively with Scripture and may be done with any 
other book. Therefore the letters of the 'Alef Bet may indicate 
Divine Names without their having any exclusive association 
with Scripture. In other words, one who is capable of perceiving 
Divine Names in all linguistic phenomena or who can transform 
m y  linguistic phenomenon into a Divine Name is said to cleave 
to the Active Intellect and perhaps even to God Himself, in that 
he transforms everything that is not in and of itself intelligible 
into something intelligible: 

Indeed, each and every body is a letter, and a dish@hing 
sign for one who perceives, so that by their means one may 
recognise God and His enachnenb. Every letter is a wonder 
and a sign and a pmf that instructs us as regards the effluence 
of the Name which causes dibbur (speech) to overflow through 
its means; and thus, the entire world and all years and all souls 
are full of letters.93 

By means of this transformation the human mind emerp 
from potentia to full actualisation, for within his mind, one in- 
cludes all concepts: 

Now I will further reveal to you the secret of the real oper- 
ation which changes the nature of parts of creatures by the 
virtue of the totality of speech [dibbur] until your i n t e U d  
spirit will become universal after it was partial; and [then] there 
wili be comprised in you all the general substances which are 

.a 

from your species land] even more those forms that are infe- 
rior to your own species. Thereby you will be isolated and 
separated and set apart from all the ignoramuses who think 
themselves wise and thus wery person will be in your eyes 
like unto domesticated and undomesticated animals and birds 
and you shall comprehend with your senses and intellect true 
apprehensions. And those similar to you wilI possess an im- 
age and a Likeness and they are the true masters of Torah and 
those who truly fulfill the Divine 

A s s d l y ,  Abulafia here follows the path that R Abra- 
ham Ibn Ezra and R Isaac Ibn Latif traveled before him, who, in 
accordance with Ibn Sina considered the ability of the prophet 
to perform miracles to be the s u m m i t  of 

We now proceed to analyse two terms that appear in the 
sections quoted earlier with reference to the seventh method: 
h t ~ k ~ h ,  namely, consent or convention, and haFnih, under- 
standing. The linguistic material transformed to its constituent 
letters horn a verse that apparently had a dear plain meaning, or 
had philosophical-allegorical sipficance, needs to receive new 
meaning; a meaning that Abulafia calk haskimflUlh or habin&. This 
meaning is nothing other than the understanding of the Torah 
by means of the Names, i-e., the transformation of the imaginary 
rorah to its true intellectual stature. For this sake the Torah is re 
ordered to its original form, the form which enables the prophet 
to enad signs and 

Because our intention is not for them [the letters], in order to 
illustrate to you the clarity of speech, or how the grammari- 
ans spoke; rather our intention is to transform everything that 
comes from Him in its conventional form (mushim) and to pu- 
d y  the language in the crucible of wisdom and the furnace 
of understanding, and by the probity of knowledge to have 
the languages revolve untiI they revert to their prime-material 
state. Then it will be passible to invent through their agency 
wondrous inventions. The combination of letters include sev- 
enty languages. They are the 22 letters, whose secret is the 
wheat (mH--hitih--wheat = 22) full of goodness (TVBH - 
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t6&hboodness = 22), twenty-hvo foundation Letters, the foun- 
dation of the entire world. They constitute all completenesses 
and are set in the wheel, within 231 gates, and they are the se- 
cret of YSR'EL (Yisrael-Ye; ['there are'] RZL = [23t] the name 
of the Active Intellect which transforms nature.. . 97 

We may now point to the possible influence that this sev- 
enth method had on Abulafia's disciple, R. Joseph Gikatilla. In 
Sacar Ila-Niqqud, one of Gikatilla's later works, we read:gg 

Within the secret of the 22 letters you will find the entire cre- 
ation of the world, its structure and all of its species. All is 
dependent on the letters. One who understands their hidden 
mysteries [as explained] in Sqm Yesirih, will contemplate the 
depth of the Letters, and no created being can contemplate their 
depth. This is certainly so in view of the fact that the Torah is a 
fabric woven of the letters. For when you say the word Bwes? 
[BRIE~YT - in the beginning) whose six letters are combined, 
through the [act of] combination of these letters and the depth 
of the implications of their revolutions and combinations the 
prophets entered into and perceived the depths of the Torah. 

The connections between the Torah, the combination of 
the letters and the visions of the prophets who behold the sec& 
of the Torah, undoubtedly indicate the influence of Gikatilla': 
teacher. Gikatilla associates the method of letter combhatior 
with the prophetic experience, which instructs the prophet ir 
the secrets of the Torah. 

H. Threefold Categorization of Abulafia's Exegesis 

As we have seen earlier, we may classify the seven meth 
ods of interpretation into three basic categories: methods 1-3, the 
vKious aspects of the plain meaning, applicable to the masses; 
method 4, allegory, is the method of the philosophers; and meth- 
ods 5-7 are those of the ecstatic Kabbalah. This hipartite classi 
fieation corresponds to the various levels of perfection that on 

may attain. The perfection of the masses is attained by the Saddiq 
(righteous), the perfection of the realm of the Saddiq is the H i d  
(sage), and the perfection of the realm of the k s d i m  is the Nibla 
(prophet). The distinctive quality of the Torah is that it is capable 
of leading each of the three classes of people to their perfection. 
In Sqer Mafsibh ha-Ho!miit] Abulafia writes:* 

The Torah was needed in order to guide us in these paths of 
three levels. The first level-the plain meanings of the Torah- 
is intended for the perfection of the righteous (yddqim). For 
their sake the plain meaning of the parables and riddles endure, 
as do the simple meanings of the Midrash and Haggadah and 
their like. All of these are construed in terms of their plain 
meaning. And yet, the ultimate purpose of these is not in their 
plain meaning as we indicated earlier. for the ultimate purpose 
of the Torah and its commandments, statutes and laws, is not 
that people should merely be righteous, without knowing any 
wisdom, merely rendering the service of a servant. 

Rather, there is a second purpose. The Divinity also intended 
that human beings should be righteous and that they should 
learn wtil they are wise. And when they observe the ways of 
righteousness and wisdom they ought to become sages. 

And further, there is a third in tention: God intended that after 
human beings k o m e  sages they should attain to prophecy. 
for this is the epitome of the capacity of human intellectual 
grasp in this world, and it is for this end that God originally 
intended the mation of man in this form.. . 

The Saddiq needs to take this form in its plain sense, in order to 
perf& himself in righteousness; but if he wishes to be a sage, 
i t  is proper that he take it [i.e., the meaning of the Torah] in its 
hidden philosophical sense. And indeed, if he further desires 
to prophecy, he is obliged to grasp it in accordance with the 
path of Names, the hidden path of the Kabbalah based on the 
Divine Intellect. 
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The plain meaning of the Biblical narratives concerning 
the binding of Isaac and the Exodus indicate the realms of knowl- 
edge of which the masses are in need. The mode of parable indi- 
cates the philosophical b t h s ,  i-e., the emergence of the intellect 
from potential to acfxalization, and the Divine Names derived 
from these sections of the Torah indicate the prophetic truths, 
those matters that relate d i d y  to the Divinity. We may de- 
scribe these three groups: The masses, the philosophers, and the 
prophets form a ladder whose beginning is in the material realm 
and whose end is in the spiritual realm. As for the masses, we 
saw in Section One that they understand only the material realm. 
The philosophers understand the processes of the actualization 
of the mind, and they constitute the intermediate stage between 
the material and the spiritual realtns. The third level concerns 
itself with the Divinity, i.e., the spiritual realm. 

To further illustrate Ses tripartite system of classification 
which stands behind the seven methods described earlier, we 
provide a quote from Abulafia's work Se@ ferpeah ha-~okm&:loO 

The men of speculation would apply the names of the forefa- 
thers to the human intellect and the rest of the names would 
refer to the powers beneath it, some closer to it and some far- 
ther away. Zn any event, they refer to the Tetragrammaton and 
other Divine Names as designations for the Active Intellect, 
Indeed, all the Kabbalists witl invoke the Name in all places 
as instructed by means of any of the Divine Attributes.. . and 
the men of speculation have determined that the name 'Lot' is 
a symbol for the material intellect, and that his two daughters 
and wife refer to the material ,realm itself. And we are- in- 
structed that the angels are the advisors of the Intellect. They 
are the straight paths that advise the intellect to be saved from 
the evil ones, which refer to the limbs (of the body),lD1 whose 
end is to be. consumed in sulphur and heavenly fire - this is 
the full extent of the parable. 

This is in accord with what they say, that the Torah would not 
have deemed it important to xela~e such a matter, e ~ e n  in the 
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went that it actualy did occur, for what is the point of such 
a s t q  for the man of speculation? Indeed it is conceivable 
in only one of three ways: either it is construed in its plain 
sense, or it may be a parable, or it occurred to Abraham in a 
dream in the manner of prophecy. If it is construed literally, 
it would exdude the men of speculations who have no use 
for the plain meaning of the story as it is. Thus, this realm 
is intended for the masses and comes to instruct them of the 
diffmce between the righteous man and the evil man, and 
the Providence accorded to each. There is no way to bring this 
[Iesson] t.o [the level] of wisdom. 

And if it is a prophetic dream, or a prophecy itself, it is worthy 
of being written in order to instruct the prophets in the methods 
of prophecy, and what may be derived fnoa them regarding 
Divine conduct, and in any case the prophet will be able to see 
in it parabIes and enigmas. And if it be a parable for a great 

I purpose, it is to inform us of the potencies in accordance with 
this sublime method. The explanation of the Kabbalist is that 
they are all Names and therefore worthy of being recorded. 
This is how each of them would construe any of these matters, 
such as the stories of the Torah wherever they occur. 

This quote contains an anomaly in terms of the order of 
dassification: For whereas in the place of the philosopher we 
find the prophet, based on the content, it seems that for the 
prophet the story is an allegory. We move now to another quote 
from the same work:'02 

And, [if it be] Isaac in place of Abraham, in reference to the In- 
tellect, sometimes [it is] with lesser emphasis, sometimes with 
greater emphasis, and sometimes with mediate emphasis; and 
at .times it refers ta a weak emphasis with either strong or weak 
tendency or toward a strong emphasis with weak or strong ten- 

I dency. Thus [these matters] would be related at times using 
the name Abraham, at times using the name Isaac, at times 
using the name Jacob, and at times other names, in accordance 
with the unique qualities of these figures who are the figures 
of intelligence. 
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This approach to the forefathers coincides with the 
method of allegory. In Sefer Hayyey ha- `oltim ha-Ba', 103 however, 
we find Abulafia's kabbalistic interpretation of the names of the 
forefathers: 

Indeed the name 'ABRHM ['Abraham] contains the form of 
the Name 'ELHYM ['Elohim]. The first and last letters of both 
names [A. : .M] are identical, and the middle letters are re-
spectively BRH and LHY. Regarding the name YSHQ [Isaac, 
Yishaq] it bears the form of YHVH, which is immutable. This 
is so as a remembrance: 104 "This is My Name... this is My Re-
membrance." Herein we find the secret of all remembrance 
[namely recitation]. In the form of the Yod [of both YHWH 
and YSHQ ] are the ten known remembrances [i.e., recitations], .	 . 
and the first letters of both are identical. What is left is SHQ 
and HWH respectively. And as for the name YA`AQB [Jacob-
Ywaqoh] it bears the form of 'ADNY ['Adonay], the first letter 
of one being identical with the last letter of the other, and what 
is left is `AKB and 'ADN respectively. 

By virtue of these remainder letters you may discover in their 
combinations the wonders of the Name. First you must com-
bine all three. You combine the three remainders of the three 
Divine Spiritual Names, and then you combine the three re-
mainders of the material names of the forefathers. Know that 
the forefathers unified the Name by a veritable union, and the 
Blessed Divinity also unified His Name upon them, as it is 
written, 105 "The Lord of Abraham and the Lord of Isaac and 
the Lord of Jacob sent me to you." ['ELHY 'ABRHM, 'ELHY 
YSHQ We-'ELHY Ya`AQB]. 

In this section we find the plain meaning—the actual 
names of the forefathers, and the Kabbalistic meaning—the ref-
erences to Divine Names within the names of the forefathers. It 
is worthwhile to explain in more detail how the names of the 
forefathers are associated with the Divine Names. According 
to Abulafia, the verse in Ex. 3:5 refers to both the names of 
the forefathers and to the Divine Names. The remaining letters 
of both the Divine Names and the names of the forefathers are
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indicated in the verse. 'ADN (which in many manuscripts ap-
pears in place of DNY), HVH and LHY: the 'A of DN and LHY 
yield 'ELHY (Tolle -"the Lord of." ... in the verse); the D (D = 
4, numerically) of 'ADN = G + A (3 + 1); 'A + BRH = 'ABRH. 
The N (numerical value 50) of 'ADN M + Y (40 + 10); and the 
M is combined with 'ABRH to yield 'ABRHM (Abraham), and 
the remaining Y is combined with SHQ to yield YSHQ (Yishaq 
- Isaac). The HWH (5 + 6 + 5) = YW (10 + 6). The Y is added 
to `AQI3 to yield Y`AQ13 (Ya(aqol? - Jacob). There thus remain 
two letters that do not enter into the names, G and W. The G, 
numerically equivalent to 3, implies three times the name 'ELHY 
(as it appears in the verse) and the W combines with the third 
'ELHY to yield the third W'ELHY, and thus, the verse: "'ELHY 
'ABRHM 'ELHY YSHQ We-ELHY Y`AQI3. 

Before we conclude our remarks on the verse, Ex. 3:6, it is 
worth noting that Abulafia pointed out in Sefer Maftealj ha-HolcniOt: 
106

These matters, 1 °7 when they are taken within the philosophical 
approach, become related with each other in a general manner, 
and not in all particulars. Whereas according to the methods 
of Kabbalah not one letter is left without being used. 

Abulafia's insistence that in the Kabbalistic modes of ex-
egesis every letter is used, is clearly indicated in the verse Ex. 
3:6. In Sefer Hayye ha-`01am ha-Ba', we read: 

The forefathers unified the Name in the veritability of the 
union. 

This is indicated in the W- of W'ELHY Y`AQI3 as stated 
by Abulafia in his Sefer Imre Sefer, where he writes"' regarding 
this verse: 

'ELHY YAQI3 with the connecting W-[meaning 'and'] to in-
form us that among the forefathers there was no "qisus ba-
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nefitit" ['cutting of the shoots'], namely, an heretical division 
between the astributes appLied to God. 

I. Settings: Maskiybt 

The attention that Abulafia paid to individual letters also 
stands out in other instances. In Sqer Maft&h ha-mwbt we find 
another type of usage in explaining the implications of a single 
letter:log 

But one who is in doubt should contemplate the settings 
[rnaskiyy~ttiw] and they will instruct him as to the path, be it 
in the manner of plain meaning or parable or the wondrous 
way. And by means of (them, i.e., properly understanding the 
setting] we depart from doubt. For this sake it was said:=l0 
"And the Lord God formed man [I-I'ADM-ha-aa&nz] out of 
dust from the earth." Take now the 'H of HADM, which is 
the grammatical definite article, as the setting [maskit] for the 
man of speculation. He placed the man, in a particular spot, 
etc. The term 'manr refers here to the name of the species, 
and we do not consider it reasonable to xegard it as merely the 
name of that particular individual named Adam, for the noun 
form in Hebrew is never found to take as a prefix the 'H' of 
the definite article, just as we never find 'the Abraham' Fa- 
'ABRHM] or 'the Isaac'b-YSHQ] or 'the Jacob' Eha-YcAQB], 
etc. 

And, as Ibn Ezra indicated in 'his worthy commentary re 
garding the 'H' of the definite artide,lll there are four forms 
with which it is never conjuncted. We have indicated that 
its rnnemotechnical abbreviation is PRDS: P [Pecukihl-verb 
form, R [Ribbuy]-plural form, D [Wacat]definite article, 5 
[Son@-h]-the construct state. All of this is evident from his 
[Ibn Ezra's] work. Thus, regarding the verse,l12 "And the Lord 
God planted a garden in Eden to the east and H e  placed therein 
the man that He had formed," here too [fkj man is used to 
denote the entire species. From here we derive that one letter, 
in this instance, defines the entire setting [maskif], and thereby 
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one understands that entire m a m .  This is certainly so in a case 
where one word. or many words, or an entire topic constitutes 
the defining setting. 

Thus, since 'Adam' here refers to the species name, the name 
[.Wiwih-Eve], although a person's name, it also refers 

to the name of her entire species, and this defining setting is 
indicated in the Scriptura1113 reference to her being 'the mother 
of all life' [ a h  kol hay]. The verse does not state that she was 
the mother of alI men. This led the philosophers to conclude 
that the term yaw* [Eve] denotes matter, and 'Adam denotes 
form. 

Abulafia, in this section, brings together Ibn Ezra's ideas 
within a conceptual framework derived from Maimonides' Guide 
ofthe Perplexed. In his preface to that work Maimonides compares 
the plain meaning which contains allusions, to a maski t se t t ing ,  
i.e., silver filigree network, and the secrets alluded to, are likened 
to inlaid 'golden apples'. Abdafia takes the word mask2 and 
transforms it into a t&cd term. 

In Sqer ha-'Ut (p. 77), we read: 

On that very day did Ze$aryiih the shepherd begin to record 
wonders of wisdom, and to seal settings [maskf'yyOt] of under- 
standing based on the letters of the Torah. 

The correspondence between the wonden and settings, 
a d  the relationship between settings and the letters [.otiw6f] of 
the Torah indicate the techriical usage of the tern. Just as wonder 
refers to something esoteric, difficult to understand, belonging 
o the realm of wisdom. so too regarding the settings, which 
!mote the insights contained in them. 

We now move on to another example of the use of the 
dfhg, though in this case, the tecihnical term itself is not men- 
ioned. In 'Owjr 'Eden Gan~z, '~'  we read regarding the verse, M. 
1119: 
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"So that you wllZ long endure on the land that God swore to 
your fathers that He would give to them [and their offspring, 
a land flowing with milk and honey]". The 'H' of 'LHM' [li- 
hem--to them] indicates eternity, and instructs us that today 
and always the land referred to is the inheritance of the forefa- 
thers, for they have already inherited it. And when we, their 
sons, follow in their footsteps we too will inherit, 'This refers 
to the supernal land which is exalted over dl exalted lands. 

Here, the discussion refers to two settings of the letter 
Pi which, according to Abulafia, denotes the eternal giving of 
the land, and not an event that happened in the past. "(That 
He would) give to them (la-tit Ir7-hem)." Besides this, the words 
'HYOM' (ha-yam--today) and Ha@ (Fta-.ares-the land) are also 
menkitioned by Abulafia as indicating the eternal giving. h 
ha-'0ldm ha-Ba>, 115 we read:l16 

"And you who cleave to the Lord your God are all alive today." 
From here we gather that one who does not cleave to God does 
not live in eternity, which like 'today' is always present. For 
this reason the verse adds the word 'today'. So, too, in all 
instances where the Torah refers to the constancy of something 
it uses the word 'today' or 'heaven and earth' or 'sun and 
moon' or another of the constant forms of the world, i-e., the 
species names, because they continue to endure. It is easy to 
sense their endurance and to picture it in their mind. 

In these quotes, the word HYOM [ha-y6m-today] implies 
the philosophical layer oh meaning in the given verse and refers 
to the eternity of the soul. 

In yet other places the s e h g  [maskit] refers to something 
else. h S2f.w ha-n/ielarnn~?d,"~ we read: 

And know that it is by means of the tcvo Divine Names YHWH 
and 'ELHYM ['Elohinz] that the en& world was created. And 
their secret is [in the mean equality of their numerical value] 
26 + 86, which is YVM [= 56; yh-day], and both names 
taken together have the numerical value of WM YVM. Thereby 
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you will understand the verseu8 "And I was by f i n  as a 
nurseling, and I was His delight day by day [YVM YVM]. . . " 
which informs us of the days of creation and of the two d e n i a  
indicated in the manner of the hidden secret meaning. 

Abulafia refers here to the words YVM YVM [day by day] 
which equal numerically the sum of 26 + 86, i-e., YHWH and 
'EIcESYM = 112. It is pmbable that he is referring to the idea that  
the Torah, as it existed before creation, consisted in having been 
'written' in the manner of Divine Names. In a more elaborate 
manner, in his later works, Abulafia speaks of the implications 
of the word YVM as referring to God's Name. In Sqer ha-'Edut,llg 
we read: 

And this is implicated in the word V-HKSF [we-ha-klisif-and 
the one who yearns for] which, when reconshcted, yelds 26, 
65, and 86, the numerical equivalent of three levels, which refer 
to h e  three meals [of the Sabbath]; this is the secret of silence 
[Bellm-h]. When you count 10 ten times, which equals 100, and 
return in the taking of it, which is the receiver who receives 
from the Kabbalah, day and night. This is the secret of [the 
three occurences of] the word HYVM [ha-yim - today] in the 
verse120 "Gather it t d a y  for today is a Sabbath of the Lord. 
Today you will not find it in the field-" These are the three 
worlds and the three qualities and the three meals, and what 
is found and the finder and the finding. 

As we know, the Sages1" derived the [law of having] three 
meals on the Sabbath from the three t ime the word EWWM is 
mentioned in the verse just cited. Abulafia associab this matter 
with the Names of God. The word V-HII;SF is rearranged to 
fonn three numbers and three names: 26 (p) = W W H ;  65 (SH) 
= 'ADNY, and 86 (PV) = 'ELEIYPIII. Their total numerical value 
is 177 = gG SaeWDVT   gal^ Sewdfit-three meals) = 1176 = 1 -I- 
176 = 177 = S L ~  McALVT (SaliG Macalfit-three levels [qualities]) 
= gG ' LMVT (SalG 'blimit-three worlds) = (BLYMH--silence 
= 87 = 15 = 1 -h 1 h- 7 H- 61. The source for these nmerological 
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equivalents is Abulafia's teacher, R. Baruch Togarmi, who in his 
commentary to Si$m Yesirah, 

Also, the incantation of the language is the s e a t  of the Garden 
of Eden, known from the three meals, 26,65, and 86" incumbent 
upon the individual to eat on Sabbath, day and night. 

GN 'EDN (Gan Eden-the Garden of Eden) = 177 = 26 
+ 65 + 86 = Y I M M  V-LYLH (y6m-m wa-laylaMay and night) 
= SLVS S'UVDVT (sirlG secud6t-three meals). These numemlogi- 
cal equivalents from R. Baruch T o g d  reappear in S q e r  Ginmt 
'E Egoz,lZ3 by R. Joseph Gikatilla and in various other works of 
Abdafia.' 24 

J. Algebraical Commentary 

As we have seen earlier, in &on F, numerology b e  
longs to the nomenclature of the sixth method. According ta 
this method, it is possible to return the letters to their prime 
material state, i.e., to break up the unique order of the letters of 
a word or verse, alter their sequence and conpose new words. 
Besides this methad, we come across attempts by Abulafia to ex. 
plain verses by means of numerology, when basic construction 
of the verse does not change but where particular components ol 
the verse are exchanged for words that contain their equivalenl 
numerical value. We give here two examples of this m e t . .  

In Sqkr  WayyEy h-Blim h a - B ~ * , ' ~ ~  w e  read: 

[the] 22 holy Ietters are numericdy equivalent to [the word] 
NHR InIkr-river]. This is ithe secret meaning of the verse]:"6 
"And a river flowed out of Eden to water the garden," i.e, the 
truth [which is] the Garden of Eden. [% is] the s& ol 
M'EDN 'ET HGN [m-'Eeden let ha-gin-from Eden the gar- 
den] which is numerically equivalent to Rw HQ& [mh b- 
qdes7-the holy spirit], a d  now, call them BK [hk]-withk 
you = 221; tenty-two holy letters flowed out to water the Holy 

Spirit. Indeed, it flows out to irrigate, for the river that flows 
out to water the garden, flows out from all places to give life 
and health to plants, each according to its nature. . . 

This passage explains the verse 

"And a river flowed out of Eden to water the garden. . . " 

NHR (nahi~-ri~er) = 255 = K"B lrWTYWT HQWDS (kaf- 
bet Gtiyyot ha-qdei-twenty-two holy letters) =I254 = 1 + 254 = 
255. The words M'EDN 'ET HGN [me-'Ecdm 'et ha-pin - from Eden 
the garden] = 623 = H'EMT GN 'EDN (ha-+met gan ceden-the truth 
(is) the garden of Eden) = RWIj H Q W ~  (ma4 h-qdei-the Holy 
Spirit). Thereby a new verse is constructed: 

"Twenty-two holy letters flow [dl out to water the Holy Spirit." 

Thus, the verse refers to the Divine effluence, symbolized 
by the twenty-two letters that water the Holy Spirit, referring to 
the h e r ,  personally experienced holy spirit. Ia7 Man is the entity 
upon whom the watering river is working constantly in order 
to actualize his potential. This idea is made dear by comparing 
this section with Abulafia's words in Sqer 'h r?  S*qfer:128 

And just as it is within the power of the Gardener to water the 
garden by the five rivers, as he wishes, so too, the singer who 
recites the Name has the ability to give sustenance ta the h b s  
of his body through his blood according to his wdl by means 
of the Great Blessed Name ... but this is not possible unless 
one meives the Divine effluence by reciting the Name called 
the 'Name of 72', according to its pathways. 

Now, we will sm how Abulafia explains a passage of the 
sages in a similar manner. In S@ Hayye ha-'01th ha-Baj, lag we 
read : 

"Minisfering angeIs do not h o w  the Aramaic Iang~age."'~ 
Now, if you observe the m t m c  t: M L ' M  HSRT [ m a h k i  ha- 
&ref-Ministering angels] you wiU recognize the Divine Name. 
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Know that they are the sect [ht] of Israel, and they do not 
know the Aramaic language, because the sect of Israel is the 
illumination of the inteUect and their secret is SMRH 'ARMYT 
IsefFrih 'Aramit-the uplifted counting?]. Indeed the secret of 
the Aramaic language is 231 breaths [the secrets ofll which re- 
turn the kingdom of Israel to its [full] s t a m .  This is the secret 
meaning of [the sentence] the sect of Israel does not recognize 
the kingdom of Israel, so as to make His faith known in the 
Aramaic Eanguage. 

The numerological equivalents in this passge are: ML- 
'AKY HSRT = 1006 = TKYR Slvl H'EL (fakir Gni- ha-'El- you will 
&gnize the Name of God) = HM KT YSR'EL, 131 (hiin kat Yisral 
d-they are the sect of Israel) = MYRT HSm (melzrat ha-x@l-the 
illumination of the intellect) = SFYRH 'ARMYT (%firah 'Ararnil- 
the uplifted count); LSVN 'ARMYT (lason 'Ararnit-the Aramaic 
language) = 1037 = RL'A NSYMVT (231 breaths) = MU(VT YSR 
'EL (nmlk t  Yisrad-the kingdom of Israel). After deciphering the 
numerological equivalents we can render the meaning of this 
section as saying that the Israelites do not recognize the path of 
acquiring the Active Intellect, i-e., the Kingdom of Israel, which 
is achieved by the technique of breath - 231 breaths. 

K. Supercommentary 

According to Abulafia, the angel Sandalfon represents the 
p r i m  nuteria. He derives th is  by means of numerology in con- 
junction with an earlier philosophic idea-Maimonida' concep- 
tion that the afiffin ("wheel") in Ezekiel's vision of the Divine 
Chariot refers to the psima materia. This idea is associated with 
the Talmudic identification of the ~wn with Sandam. This type 
of exegesis is suggestive of a sort of supercownentary, in that 
it creates a layer of commentary based on an earlier Iayer of 
commentary. 

Another example of such a type of commentary may be 
found in Abulafia's SF@ Uayy2 ha-'olim ~ A - B U . : ' ~ ~  

. . .The secret of Adam and Eve are within all people in the 
likeness of form and matter, for they are the beghnhg and 
principle of all the account of creation. Thus, Adam is likened 
to form and Eve is his spouse, mated from his rib, as Scripture 
attests:13" "Bone of my bone and flesh of my flesh, this one shall 
be called woman ['ISH-G~~~] for this one was taken from man 
1%- GJ." The verse does not state: "for this one was taken 
from him;' but "from man." This is to instruct us that 'adam' 

I 
[human] is called [man]. Therefore it is said regarding 
Cain, who was born of the first existing human "I 
acquired a man [ 3 b 4  by God." So too it is written: "The 
sons of Adam also the sons of 75." Man is also called "bene 
'Enog," for it is written:135 'What is man ['Adam] that You 
should know him, or the son of man [bene 'Adam] that You 

I make account of him." It is also written:'36 '"What: is man [ 
'Enoc] that You are mindful of him.. . " From these verses we 
derive the secret of the terms 'Adam, '1;' and %no& each of 
which is both a name of the species and of an individual. '1; in 
Greek means 'one' and the Aramaic translation of "18" is [the 
same as] "ERoBbd the bone' in Greek is also 'enos'. Also, 
'Enoi3 and a2os are identical. Adam and Eve are both called in 
the Torah by the same species name 'adam., as it is written:13T 
"And He called their names 'Adam on the day that they were 
created.'' 

The passage is based on the words of Maimonides, who, 
in his Guide of the Perplexed, ID, 30, writes: 

One of these dicta is their saying h a t  Adam and Eve were 
created together having their backs joined and they were di- 
vided, and one half of it, namely Eve, taken and brought up 
to [Adam]. The expression 'one of his ribs' means according 
to them one of his sides.. .as it says "bone of my bone and 
flesh of my flesh." This has received additional confirmation 
through the fact that it says that both of them have the same 
name: for she is called 'd*' [woman] because she was taken 
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out of ' a &  [man]. It also confirms their union by saying:13B 
"And shall cleave unto his wife and shall be one flesh." 

Maimonides explains here the words of the sages regard- 
ing the original unity of Adam and Eve as referring to form and 
r n a t t e ~ l ~ ~  Abdafia attempts to base this unity on a linguistic 
foundation: .rs' and 'EnoG, which exemplify Adam, both mean 
one in Greek.140 This mode of commentary is based on the as- 
sumption that whatever the inquiring sages are able to know by 
means of their investigations of the natural world may also be 
learned by means of linguistic investigation, that is by means of 
the techniques of letter combinations or by means of our k m l -  
edge of other languages.t4" 

L. Concluding Remarks 

In analysing the views of Abulafia regarding the natur 
of the Torah, its levels of meanings, and methods of commentary 
we are informed of an approach that may be counted among the 
most spiritualistic orientations that appeared during the Middle 
Ages. His free orientation to the Scripha1 text enabled him b 
transform the text into a narrative of the history of the Soul an1 
its to the extent that in most instances where Abu 
lafia makes use of the allegorical mefhod, the Divinity becomes 
absent from the events of the story. By means of this, the stories 
of Scripture became reconstructed as full-fldged narratives of 
spiritual life. 

In Sqer Mafi&h h a - H ~ k r n o t , l ~ ~  Abulafia writes, regarding the 
nature of the divine trial in Scripture: 

This is for the sake of [obtaining] knowledge, so that the on 
being tested knows the actual nature of his own thought pro 
cesses [intent]. And this is called 'complete knowledge,' fo 
the true nature of oners thought [intent] is h o w  only as po- 
tential, and indeed with actualization the true nature of one's 

[thought intent] becomes known. This trial constantly takes 
place in interpersonal relationships; at times within [the con- 
science ofl the person himself and at times in relations between 
people. For Instance, one person thinks regarding his friend 
that he may be relied upon for anything. He may need a small 
favour, whch is easily within tus friend's ability to grant, but 
he returns empty-handed. By contrast with regard to anether 
acquaintance whom he may think would not come to his aid 
even in a small matter, when this acquaintance is approached 
he comes to his aid in even a great matter. And so too, a per- 
son may consider himself capable of helping another in a small 
matter, but when he is tested, he finds a want in his ability and 
it t m s  out that his intent does not become actualized. 

A parable may be provided for this [understanding the nature 
of the trial] with regard to one's sexual inclination in reference 
to forbidden forrns of sexual contact. One may think himself 
totally imnune to this inclination, and that if an opportunity 
were to present itself to him, he would not bansgress. But 
when the opportunity actually presents itself, and he finds that 
nothing would prevent h from transgressing, due to the total 
seclusion that he finds himself in, together with a woman, he 
amally does transgress. At: that point he wilI know that his 
previous self-estimation was false. Whereas if he is able to take 
control of hunself he would know that his self-estimation was 
accurate. Thus, i t  [the trial] is far the sake of [obtaining self-] 
knowledge. It is the person who is actually testing himself so 
that he would know in actuality the truth of his self-estima tion. 
And this, only he will know. 

The transformation of Scripture into a text that narrates, in 
accordance with the philosophers, the biography of the Soul, was 
made possible, in our opinion only because Abulafia empha- 
sized one level of interpretation, i-e., the Kabbalistic level, which 
regards Scriphue as entirely composed of the Divine Names. He 
was enabled to forego direct reference to God in the philosoph- 
ical level commentary only because God is omnipresent in each 
and every letter of the Scriptural verse. This approach consti- 
tutes an attempt to bridge two conceptual frameworks whose 
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fundamental principles are diffemt from each other. On the 
one hand, there is the philosophical conception which regards 
revelation as the outcome of the conjunction between the soul 
and the Active intell&. Thus, a direct reference to Divinity does 
not play a central role in the psychological processes depicted in 
the Scriptural narrative.144 On the other hand, there is the Jewish 
conception that perceives the Torah as the actual Word of God, 
with all its implications, or perceives the Torah as an intimation 
of the Divinity Himself.ld5 

Some concluding remarks on the nature of the relation- 
ship between the above hemeneutical methods and the inter- 
preter are pertinent at the final shge of our discussion: Two 
parallel and similar processes take place as the interpreter uses 
those techniques; the Biblical text is gradually atomid, so that 
at the end of this process Torah is dissolved into separate letters, 
whose order is to be decided by man, who also infuses the new 
meanings into the combinations of letters. At the same time the 
interpreter is himself transformed from a person on the level 
of the masses to a prophet, the perfect man who is separafd 
from society at least in the moment of the interpretative event; 
he has to concentrate himself, to isolate himself, and finally to 
transcend the state of being part of nature, so as to be able to 
conquer nature. This &ansfomation includes an expansion as it 
is reasonable to assume from the description of the seven meth- 
ods as seven paths that are at the same time seven spheres, the 
first being the smallest, the seventh the largest;146 this expansion 
apparently points to a broadening of the consciousness of the 
commentator.'47 It is as if the commentator performs, during his 
development as an interpreter of the text, a celestial 
which takes him to the most exalted sphere, viewed as the holi- 
est of the holy, but basically it seems that this journey is an inner 
process, focused on the purification of his mind and its expan- 
sion. 

The prophet-commentator is, as part of the interpretative 
act, undergoing a mystical transformation, which posits him as 
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beyond the ordinary status of man in society and nature, and 
at the same time as in a special position in relationship to the 
existing canonical text; the revelation of the individual is pro 
pelled into the linguistic material of the canon which is also the 
result of the ancient revelation. On the relationship between the 
peculiar state of mind of the interpreter and the possibility to 
conment on a text written in a prophetic state of mind, I have 
elaborated elsewhere.149 Here I shall adduce only one text, writ- 
ten under the influence of Abraham Abulafia, apparently in the 
f o m *  century: 

One cannot comprehend the majority of the subjects of the 
Torah and its secrets, and the secrets of the command- 
ments cannot be comprehended, except by means of the 
prophetic holy intellect whch was emanated from God onto 
the prophets.. .Therefore, it is impossible to comprehend any 
subject among the secrets of the Torah and the secrets of per- 
forming the commandments by means of intellect or wisdom 
or by infettectlrs aquisitus, but [only] by means of the prophetic 
intellect.. . the divine intellect given to the prophets, which is 
tantamount to the secret of the knowledge of the great [divine] 
name. lm 

Implicitly, the divine facets of the Torah, mainly the di- 
vine names, are hidden in the ordinary order of the Ietters in the 
canonical text, and only She mystic is abIe to restore this dimen- 
sion by returning to the mystical state of mind which originated 
the divine revelation in illo tempore. The present revelation is 
propelled into the linguistic texture of the ancient canon by the 
restructuring of its elements, namely the combination of Ietters, 
and not only by the reinterpretation of the text, as we witness 
in a long series of examples in the history of canonical religions. 
Strong hermeneutics is therefore part of a basic attempt to re- 
structure the ultimate meaning of Judaism from a religion based 
upon the historical and halakhic dimensions of its scriptures, to 
a devotional ecstatic religion focused upon divine 
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Notes to Introduction 

1. Cf. Idel, Tihe Mystical Experience, Chapter I. 

2. Ibid., 144-145, and at the end of the Introduction. 

3. No detailed study of Ashkenazi Pietist's hermeneutics is available, 
although it is a major issue of their mystical thought. See, for the 
w e  being, Joseph Dan, "The Ashkenazi vasidic Gates of Wisdom," in 
eds. G. Nahon-Ck Touati, Hommage d Georges Vajda (Zouvain, 1980)' 
185-189. 

4. See J. Dan, The Esoteric Theology of Ashkenazi Hasidism (Jerusalem, 
1968),56-57 [Hebr.] 

5. Idel, Kabbalah: New Perspectives, 200-210, where I discussed idso 
divergences between Abdafian exegesis and that of the theosophical 
kabbalists. 

6. Idem, The Mystical Experience, 144-145. 

7. On the relationship between hermeneutics and revelation, sx Idel, 
Kabbalah: New Perspectives, 234-243. 

8. Abdafia is returning to a precanonical situation when the prophet 
could be in direct contact with the divinity without the mediation of 
the text, See Michael Fishbane, Biblical Interpretation in Ancient lsrael 
(Oxford, 19851, 108-109, 245, David Weiss-Halivni, Midrash, Mishnah 
and Gemara (Cambridge, Mass. and London, 1986), 16; and Idel, "The 
Minities of Torah in Kabbalah," 141 -142. 

9. Scholm, Origins of the Kabbalah, 460-474. See also below, &. 2, note 
129. 

10. Mem, On the KnbbaIah, 66-73,8345. 

11. See Idel, 'The Concept of Torah," 66-67. 

72. See, R. J. Z. Werblowsky, R. Joseph Karo, Lawyer and Mystic 
(muladelphia, 1977), 257-277. 

13. See below, Chapter 2. 

, 14. See Idel, The Mystical Experience, 1141115. 
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15. See Scholem, On the Xabbalah, 55-56; Idel, Kabbalah: New Perspec- 
tives, 227-229. 

16. Cf. Idel, TIre Mysf ical Expm'n~ce, 205. 

17. See Idel, "Perceptions of Kabbalah." 

18. Roland Barthes, Le Degre' ziw et 1 ' h i t  ure (Paris, 19721, 35-38. 

19. See Idd, "The Refication of Language," par, V3. 

20. For the use of she metaphor of Ioosening of the knots as an expres- 
sion of liberatition from corporeality in Abdafia's mysticism, see Idel, 
The Mystical Experience, 134-137. 

21. See Idel, 'The Interdiction to Study Kabbalah before the Age of 
Forty," AJS Review, vol. 5 (1980), 17 [Hebt]; i d m ,  "Infinities of Torah 
in Kabbalah," 149. 

22. My distinction between psychological allegoresis, widespread in 
the medieval literature and spiritualistic exegesis, is based on the as- 
sumption that an interpreter who used allegory to decode his own 
spiritual experiences, will inject, by the means of the same method, 
his experiences also in the biblical text. 

Notes to Chapter 1 

1. Se;fer SitrZy T~rah (Ms. Park, BN 774, fol. 163a). A similar conce 
tion is found in the writings of The Sufi author h a n i  Hakim "1- 
forms of wisdom are contained in the letters of the Alif Bet, for the 
fundamental prir&ples of science are the holy names which serve as 
the sources of the creation of the world and function as the laws 
the parameters of Divine decree." Cf. Paul Nwyia, Exigise Coranfq 
et Langage Mystique (Beyrouth 19701, 365. 

The view concerning language, as matter for contemplation more su 
h e  than h e  contempla tion of nature, is also easily recognisable 
the theories of the Hurufia because in that system the world of lette 
mediates between the intellectual world and the physical world. S 
Nwyia, ibid., 366-367. As regards the world of letters as a univer 
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in the ontological sense in the Kabbalah, see M. Idel, "'Eggart6 &I R. 
Y@@q mi-Fisa 1?1 be-&lG s'nsh~oteh," in Koves <a/ Y d ,  10 (2)  (1982)' 
177-179, and notes 88,89. See also the section, indicated in note 28 be- 
low, of Sqer ''Imriy &$m. Particularly important for our discussion is 
the distinction between the Kabbalists' knowledge of the Divinity by 
means of his contemplation of the Tetragrammaton, and the phitoso- 
pher, who contemplates the effects of the Divinity. This distinction is 
found in Sqer ' ~ r  ha-Sekl [Ms. Vatican 233, fol. l14aJ. This passage, 
copied by Moses Narboni, was published and discussed in my Studies 
in Ecstatic Kabbalah, pp. 63-66. 5ee also the epistle We-zof li-Yehudih, 
15. 

2. Abulafia makes three distinctions, which we will enumerate here: 
1) the philosopher as opposed to the Kabbalis t; 2 )  the natural existence 
as matter for contemplation, as opposed to the letters; 3) knowing the 
"verity of matters," which presumably means the "essencds) of natu- 
ral phenomena*' that phiIosophers attempt to understand, as opposed 
to the blessed divine attributes which are the goal of the Kabbalist. 
The distinction between knowEedge of the letters and knowledge of 
the natural world is atready present in one of Abdafia's early works, 
SF@ Maffeah ha-liacayGn (Ids. Vatican 291, fol. 27a), where we read 

Each language is divided into three constituents: Name, Word and 
Verb [Pe~uluh]. And each of these three has numerous subclassi- 
fications. One who knows more of these subclassifications is more 
exceltent khan his fellow who hasn't reached his degree of knowledge 
of language. This is the case in each nation and language, when you 
compare the qualities of human beings in reference to the compari- 
son between knowledge of the natural realm and knowledge of khe 
divine quahties, the highest of d human potmtialities. 

An interesting comparison between the contemplation of the natural 
world and contemplation of language is found in the wrifings of R. 
Yohanan Alemanno, one of Abdafia's admirers, who wrote in Sqm 
?& hu-'Olamim (Ms. Mantua, Jewish Community 21, fal. 199a-b): 

the sages of the Talmud and of the Kabbalah and of astrobgy have 
stated regarding the forms of the Alef and Bet, and so too with regard 
to all the letters, awesome secrets which are recorded in their writ- 
ings. This is so with reference to the names of the letters as w d ;  for 
instance 'Alef Binah' [instruction, understanding], 'Gimel Daleth * [the 
benefactor of the poor]. For just as there are transformations of forms 
in the natural world, for reasons known to the Creator, and the names 
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of hose phenomena inhcate their essenbaI nature, and these names 
and forms, of plants and animals and people were made known to 
the human intellect, either by way of convention or by contemplation 
or prophecy or magic or dreams or by observation, so too were the 
fonns of the letters and their names revealed to man. And each wrote 
in his way, in accordance with the 5om that revealed itself to him. 

Regarding the revelation of the elements of language, see below, note 
80. 

3. This is an additional distinction between philosophy and Kabbalah; 
the philosophers are not successful even after great effort, in achieving 
what the Kabbalists achieve with ease. Regarding this, see the text 
quoted below besides note 27, and also Idel, AbwlaF, 442-443. 

4. P a g s  24-25, amended in accordance with Ms. New York, JTS Mi 
1887, fol. 101a. In Mk. Fa&, BN 464, fol. 164a, the text reads: "Th 
is as w e  have received from the book by R. Yehud* the Pious I 

Ashkenaz a.b.m., from Rottenburg, and the first matkr we receive 
from R. Eliezer(!) Ashkenazi." 

5. Based on the prayer of the "Eigm~ Benedictions.' The correspo~ 
d a c e  between the brain, the heart, and the liver, and the h f o l  
Sanctus is also mentioned in 'o* 'Eden Ginuz, Ms. Oxford 1580, fc 
96b. 

6.  In the published edition we read ha-ni@. No doubt this ought 1 

be c o m k d  in accordance with Ms. New York, JTS, to read he-@i 
A. Tellinek"~ attempt in his Philosophie und Kabbala, p. 46, to ida 
hfy R. YehudW "Hanagid" as R. Yehudah 'ABkenazi Dar*, ma 
tioned by R. Isaac of Acre in his St;fm Mewat '~myim, p. 47, h h 
tally without foundation. In the course of the quote h m  the epi 
tle We-Zat Li-Yehtcdah, Abulafia skates explicitly regarding R. Yehuds 
and R, Eleazar of Worms that they "were not contemporary with u 
but left their intellectual record in their books," whereas R. Isaac UI 
Acre describes R. Yehud* D&in as his contemporary. See also M. 
Steinschneider, Catalogus Libromrn Hebraemrn in Bibliotheca Bodleirma 
(Berlin, 1852-1860), p. 2525, based apparently on a manuscript of W 
Zot Li-Yehudjh simila to the one published by Jellinek, which wi 
copied by the important Christian Kabbalist Francesco Giorgio in I 
Hkrmonia Mundi (Paris 15451, 131, where we read: " Jehuda Nagi 
qui sanctos didtur." Graetz, in his essay "Dle Mystische Literatur I 

der Gaomkhe Epoch", MGWJ, voL Vm (1859),252-253, identifies I 
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YehudSh 'Naggid' mentioned by Abulafia as R Yehudih ben Hanagid, 
mentioned in Sefe ~ ~ a m r ~  TeSupuih, par. 5. The responsum morded 
there, however, is a Kabbalistic pseudoepigraphy penned apparently 
by R Moses de Leon. The claim of Graetz regarding the identity of R. 
Yehudih Hanagid was accepted by Abraham GottIober in his Toled6t 
ha-Xnbbaldh zue-ha-hasidut (Zhitomir, 1870), who dates them both to the 
thirteenth cenhuy: 

7. Use of these standard t e r n  for the four organs, (.&rTm rasiyim, 
or has'irbim) essential organs or important organs, or kings (melikrn), 
is also found in pseudo-Maimonidean works such as S q e ~  h n - h T i ~ s  
published in Ben Gomi, p. xvi, as well as in Taram h-'Orlah (attributed 
t~ Maimonides), Ms. Moscaw 133, fol. 153a, and in Sqer Sebiley ha- 
'Ernuna7z by R. Meir AIdabi (Warsawp 1883), fob. 41d-42a, anb in the 
book by R. Moses de Leon, published by G.  SchoJern in "snt5y Qun- 
tresiin le-R. Moshe de Lem" in Qoks (a1 Yad, vol. 8 (19761, 336 and note 
45. See also Y. Zloltnick, Ma .amrim (Jerusalem 1939), p. 11, in the 
fmtnote there. See below, note 66. 

9. The use of the term m-q& (source), implying principal organ ap- 
pears in S@ ha-Hayyim attributed to R. Abraham Ibn Ezra (Ms. British 
Library 1055, fols. 173a, I 74b), a work close in spirit to the Ashkenazi 
pietists. We do not, however, find such wage in the works of either R. 
Yehud* the Pious or R EIeazar of Worms. It is worth noting that this 
term was hown to R Moses de Leon, who uses it in S@Y ha-Rirnmfin 
(Ms. Oxford 1607, fol. 51) and in Zohm II, 133a. See Y. Liebes, Peraqim 
be-Milh Si@ ha-Zohar (Doctoral Dissertation, Jerusalem 19761, 257, 
267. 

10. Ms. Oxford 1582, fol. 45a. We note that these three dements 
are mentioned together also in Sqer Hiirayfit hn-Qirkb, published by J. 
Denenbourg, Ahnuel du Lecteuv (Paris 1871). 

The letter does not stand by itself, but with the combination of letters 
the word is made whole. However we don't know its pmnunciation 
except through the kings, which are the vowel marks. 

This quote appears in the version of MahboPt ha-Tigan. Regarding 
the influence of these three dements as construed by Abdafia, on R. 
Moses Cordovero, see Idel, Studies in Ecstatic Kabbalah, pp. 136-137. 
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11. In Sqer iu-Melanlnzd (Ms. Paris. BN 680, fol. 290b), we read 

For you already know that the (ending] letters M, N, S, I?, K were be 
queathed us by the 'gazers' and are not included within the alphabet 
proper, but are the amendments of the scribes. For it does not seem 
to me that intrinsically in nature any language would have any more 
or less than 22 letters, as explamed by the author of Sqer Yqirih. 

This position by Abulafia, based on an emphasis of the 'phonetic' 
elements as opposed to the 'graphic' elements, was not accepted by 
mast Kabbalists who continued Abulafia's tradition. In a work en- 
titled 'Iggmet 'Aseret Mdnim, written by R. Aaron Hayun, during the 
generation of the Spanish Expulsion (Ms. Jerusalem, Mussayoff 64, 
fol. 97a) we read: 

You find that thew is a difference in the letters M, N, S P, K between 
when they are writ ten as upright and closed, or when they are written 
as curved and open. And if not for these variants the number of 
letters of the 'Alef Bet' would not be complete, as we have [already] 
indicated. 

Abulafia also examines the particular shapes of the letters, as we will 
see below, but this form of investigation was particularly prevalent in 
the Kabbalistic theosophcal tradition. See Idel, "The Concept of the 
Torah," 63ff. 

12. S@r MaP2ah h - R a y o n  (Ms. Oxford 123 Hebr. e., fol. 63a-63b). 
This interesting discussion of languages continues beyond the passage 
quoted here, and deals also with v k a n a  of pronunciation among Jews 
of different lands. See I. Adler in LeGnhu, 40 (1976). 159. Following 
Abulafia, the anonymous author of SefM N& Zlolrim (Ms. Miinich 10, 
fol. 135b), who was of the school of Abulafia, writes: 

Know, my son, that the exemplary speech of all languages is essen- 
tially contained in the 22 letters. And the vacalisations that impel h e  
consonants of any Language are located in the five different vowel 
designations. 

Regarding the five vowels mentioned here, denoted in Abulafia'! 
school by the term'N6tnriqdr1, see below, note 39. 

A similar view to that of Abulafia, with reference to the 22 natural 
letters is found in S$er M&6@ NetiNt, a commentary to Sifu ferqIr3 
by R. Samuel Ibn Motot (Ms. Cambridge Add. 1015, fol. I&), when 
we read: 
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The system of twenty-two letters of the language [of Abraham] is 
the exemplary fom of the alphabet, having been derived h the 
languages of all of his contemporaris. Thw, w i t h  our language the 
letters are seen as exemplifying the celestial realms. In addition, i t  is 
only the language of his offspring that makes use of all the lettess, for 
most of the Ishaelite lan yages  do not make use of the P [peh], and 
the Christian languages do not use the H [Hd] or ' (Ayin], and this 
is certainly the case with all the languages of the rest of the nations, 
which are merely stammerers. 

See also the anonymous Sger Tdedot 'Adam (Ms. Oxford 836, fol . 169a) 
that asserts: 

Observe regarding any of the letters that may be combined in any 
language, that they are the 22 letters divided into five modes of pro- 
nunciation in accordance with their physical [vocal] w r i p .  

A similar view is expressed by R. Yohanan Alemanno, who writes 
in it Sfer H y  ha-'i)lamim (Ms. Mantua, lavish Community 21, fol. 
197b): 

It is the human soul that pronounces the twenty-two sounds with 
five pronunciations, which are the foundations of all speech that hu- 
man beings are capable of producing, being set apart from animals 
by their verbal capacity. For even if one produces by his vocal capac- 
ity other sounds besides the twenty-two symbolised by the Hebrew 
letters, h i s  is not by virtue of his humanity, but by virtue of his phys- 
ical animal capacity. For you may observe the human imitations of 
animal calls such as those produced by pigs or h o r n  or mules or 
birds. And some of them also conduct themselves in accordance 
with animal fomw of behaviour, due to their rejection of the straight 
path of human conduct. However, one who conducts k e l f  with 
proper human demeanor will not add to these twenty-two sounds, 
the origins and foundations of all speech and language. 

As we will see fmm the text we ace about to quote, the letters of 
the Hebrew language are seen as distorted by other languages, and 
thereby the natural form of the Hebrew language is damaged: 

So too you will find among many of the distortions of the sounds 
and pronunciations, [and] the languages that were distorted by their 
combinations, whereas others have preserved the sounds and Ian- 
guage so as to be in consonance with nahue. And the relationship to 
the Hebrew language, constructed by God in direct consonance with 
reality, to the other languages, which God confounded during the 
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generation of the Dispersion [i.e., Babel] is duplicated in the relation 
of the wrsdom of Shem, Eber and Abraham to the foreign wisdoms 
not of our nation. [Alemanno, ibid., fol. 198aI 

There he continues: 

For the Hebrew language was cleated by Divine agency, as was the 
human intellect. 

Alemanno bases himself here on the Kwzari which he immediately 
quotes, indicating to us that Hebrew is, according to him, at once 
divine and natural, which is Abulafia's view. Alemanno was influ- 
enced by both Abulafia and R. Yehudih Halevi. Regarding R Yehuda 
Halevi and the influence of his theory of language during the Renais- 
sance, see A. Ntmarsn, Essays in Jewish Jnfellectunl Hisfosy (University 
Press of New England, 19811, 115-116. 

It is worth noting that although Alemanno's idea of the distortion of 
natural sounds, i-e., the 22 letters, is similar to that of Abdafia, there 
is here khe additional influence of the theory of the Greek language ex- 
pressed by Galen, for in the continuation of the abovequoted passage 
we read: 

In the Sefir Yesirah we h d  the Hebrew letten, which among all the 
letter systems of all languages is the most suitable for combining 
speech and verbal sound. 50 too did Galen say that the Greek lan- 
guage is the most pleasant of languages, as it is the closest one to 
reason, and affords the finest possibilities for expression. For if you 
investigate the words of the languages of other nations you will dis- 
cover that indeed, some of them sound like the noises pmduced by 
pigs, and some like the croaks of frogs and some like the sounds 
produced by the crane. Some have deep sounds and thick pmnunci- 
ations produced by contortions of the mouth and some have guthid 
sotlnds produced in the throat, and some produced by distorting the 
mouth to make whistIing nois es.... and Galen mfemed not only to 
the Greek language, but to other languages related to it such as He- 
brew, Arabic, Assyrian [Aramaic?] and Persian. And kid&, the 
Hebrew and Arabic languages are dearly related to each athez'as is 
observable to dl who speak them both. And Assyrian [Aramaic] b 
somewhat related, and Greek is closer [to Hebrew], than Assyrian, 
etc. 

Obviously, Alemanno bormwed Galen's estimation of the Greek lan- 
guage and used it for the languages that in his opinion are related to 
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it, including Hebrew. With regard to the argument mentioned earlier 
about the naturalness of the h e n  ty-two letters, we observe Abulafia's 
influence. Galen's theory of language and the criticism of it by Mai- 
menides is discussed at length in a work by R. Azaria de Rossi, Me,iir 
'Enayirn (Vlna 1866). 461, and in R. Jacob IjIayyim Zemah. Squ Tifmet 
'Adam (Ms. Benayahu, Fey& 4, Section 12 ( k n e  Berak, 19821, 105-106. 

13. Gen. 43:26; Lev. 2317; Jab 33:21 and more. 

14. I have not located Y ~ U Y  Cyi~5artO with an R emphasized. On S& 
(sr?r~~k) ,  see Ezekiel 16:4. 

15. Psalms 51:3. 

16. SE& ha-Ge)ula72, Ms. Leipzig 39, foE. 7b. 

17. The idea that there are elemental Letters that constma the superior 
language, and deviant letters added ta these by means of which infe- 
rior languages are constructed, i s  already found in the tenth century, 
in the works of the Isrnaili writer Abu-Hatim Alyned lbn %dm al- 
Rau; see G. Vajda, "Les Lettres et les sons dam la langue arabe d'apres 
Abu-Hat .  al-Razi," Arabicn Vm (19611, 120, notes 4, 5 (henceforth, 
Vajda, "Letters and Sounds.") 

18. Sfer ha-Ge~ulih, Ms. Leipzig 39, fol. 76. 

19, Abulafia refers, apparently, to the fact that the numerical value of 
'ALF (Alpf) is 111, which expresses clearly the 'Alef' as a symbol of 
unity. 

20. Regarding these three dimensions of the letters, see Ginat 'E@z 
(Hanau 1615) fol. 34b, Ms. Jerusalem 8 1303, fol. 52a, and Ms. Vatican 
295, fol. 6b. It is worth pointing out a discussion on the letters of 
the alphabet in an epistIe attributed to Aristotle, who sent it to his 
pupil Alexander. It was preserved in Arabic, in Ms. biden 1132, and 
regarding it, see P. Kraus, Jabir: Mimuires de I 'lnstifuf d'Egypfe, vol. 45 
(1943) II, 340. 

R. Saadya ben Danan attributes to R. Joseph Halevi and to his student 
iMaimonides, occupation in the study of letters: 

And they tersely expounded upon them, hinted at deep secrets and 
explained some but not aU of the names of the letters. Due to this 
my heart was aroused and the Spirit of God spoke within me, to 
expound on all the Jettas. (Literalurblatf, vol, 10, 1849,731 note 27). 



470 Notes to Chapter I I Lgnguage, Torah, and Hwmeneulics in Abulafin 471 

Discussions of the names and shapes of the let-ters are already to be 
found in the Talmud and Midrash, but by the time of the Middle 
Ages the commentaries on the alphabet had already become a literary 
genre that was especially widespread in the theosophical Kabbalah. 
We also find various philosophical commentaries on the twenty-two 
letters; see K e r n  H m d  (1843$, vol. 8, 23-24 and footnote, and ha- 
Pali!, 18,37. As we how, Moslem mysticism attributed meaning and 
signrficance to the letters and their graphic forms. See the material 
gathered by GoIdziher in his article '"Linguistisches aus der Literatur 
der Muhammedanischen Mystik," ZDMG, XXVl(1872),780 ff. (hence- 
forth, Goldziher, Language) and above, notes 1, 2. 

21. Perus' Sqer ha-Meli? (Ms. Miinich 285, fol. lob). The expression 
"a world in and of itself," referring to groups of letters, is also found 
in Sqfw Mafteah ha-l;iacay6n (Ms. Vatican 291, fol. 41b). We have 
here a hieroglyphic view of letters, because they denote concepts and 
not merely meaningless sounds. It i s  worth nobng that during the 
Renaissance, Egyptian hieroglyphics and Kabbalistic ideas gained in 
esteem mang Christian circles, and this includes also the Kabbalah 
of Abulafia. See E, Wind, Pagan Mysteries in the Renaissance (Penguin 
Books, 1967, 206-208, note 5.2, and L. Diekrnann, Hieroglyphics-% 
History of a Literary Symbol (St. Louis, 1970), 314. Compare also to 
terms similar to those used by Abulafia, in the circle of the Maggid of 
Mezehrich: "each and every letter is an entire universe," S#er "br ho- 
'Emet (Brooklyn 1960) fol. 77b; "for every letter is called a universen- 
R. Solomon of Lutzk, Dibrat S E I ~ O ~  (Jerusalem 1955) fol. 6b, etc. 

22. Abdafia does not use different terms for graphic as opposed to 
vocaljsed letters, just as the Arabic grammarians before him do not 
see Vajda, Letters and Sounds, 114-215 and note 3. 

23. Regarding these three planes, see P. Kraus, jabir, II, 259, 268; and 
Vajda, lifters and Sounds, 129 and n. 1. 

24. Ms. Oxford 1580, fol. 67a. For additional discussion on those 
three, see Idel, The Mystical Experience, ch. 1. 

25. On this, see Chapter 3 below, and Vajda, Letters and Sounds, 128, 
n. 1. 

26. Ms. Oxford 1580 fol. 75a. 

28. Ms. Miinich 40, fol. 245a, Ms. Miinich 285, fol. 75b. See  also 
Scholem, "The Name of God." 191. Also in Stfir ha-'~dut by Abu- 
lafia (Ms. Rome. Angelica 38, fol. 17a). A k a d y  at the beginning of 
the historical Kabbalah we find the connection between "01: and the 
Aramaic mot 'TH. See Scholem, "The Name of God," 166. 

29. Regarding "the world of letters," see note 1 above, and the bibli- 
ographic data supplied there. 

1 30. Ms. Paris, BN 774, fol. 15%; and LiqutQ Sikekh u-Fe+ (Ferarra, 
1556) fol. 27b. 

31. This is definitely a play on the words LW-LYW (luah-lEybih: I tablemoistwe). 

1 32. Regarding the return of the letters to their prime-material state, 
see below, Chapter 3; and in the work indicated here below, note 57. 

34. Regarding this quote and its relation to Abula fia 's Sqer Huyyiy  ha- 
'oh ha-Baa, see Idel, Abulafi, 132. 

35. On Notariqh, see the following section of this chapter, and espe- 
M y ,  note 39. 

36. Ms. Oxford 1582 fol. 14b. 

37. Sijfer '0@r U r n  Ganuz (Ms. Oxford 1580, ioh. 64b-65a). There 
4bula€ia bases hienseli on Midrash Tanhuma, Semini, par. 8. This idea 
Nas widespread during the period when Abulafia was writing, and 
is found in the Zohar and in the writings of R. Moses de Leon. See 
Adolf Jellinek, Muses de Leon (Leipzig, 1851), 31; see also in R. Bahya 
ben Asher in various places in hs commentary on Torah: Gen. 27; 
17:l; Ex. 2518; DE. 28:lQ. Additional material was collected in David 
Kaufmann, Die Sinne (Zeipzi~ lM), 156, n. 25, and in G. Schdem 
" H e a t  Ha-pkim we-~f&i Sirtuhm," Sqer Assof (Jerusalem 1953), 
493. 

38. Ms. Oxford 1580, fol. 152b, referring to Sqer Pores Sqer. 

39. Che of the first to make use of the term Niifariqon to indicate the 
five essential vowels is R. Yehudih Nadassi, who writes in St@ G b l  
ra-Ki$m (15361, fol. 61a: 

27. See above, note 3. 
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The h g s  of the points, the five essential Ndariq6n of clear speech, 
are the five vocaIisations, 

and on fol. 62a: 

the kings of the vowel points, which are five kings; the Nitariqih of 
[your] language. 

And see also ibid., fol. 60c. See Sw @njyiji ha-'Ohm ha-Ba. (Ms. 
Oxford 1582, fol. 53b), and S2fm 'drr ha-Sekl (Ms. Vatican 233, fol. 99b 
ff. and elsewhere); Sfer ! % r e y  weq (Ms. Leiden 24, fol. 134b), and 
in passage cited above, referred to in note 35, and below, note 121. 

40. Sger Hayye ?wC61iirn ha-Ba3 (Ms. Oxford 1582 fol. 53b). 

41. In SEfer ha-Btihi? (Margolioth edition p. 5 par. 1 1 5) we read: 

This (vowel) pint in the Torah of Moses, which is entirely [round] 
and is in relation to the letter like the soul dwelling in the hwnan 
body. 

Regarding the somes of this idea, see Scholem, Das Buch Bahir, 88, 
and the material collected by Naftali ben Menahern in Les'GnFnu k c a m ,  
16 (196), 3-9. This passage from Sqer ha-BtihlT is quoted often by 
Abulafia. In Sqer Get ha-$em5f (Ms. Oxford 1682, fol. 107a), Abulafia 
quotes the S2fm h-Bahiihir using two designations which we will quote 
here: 

And so did our sages o.b.m, state, that the vowel points in relation to 
their respective letters are like [their] souls. And in the Barayto and 
Yerushalmi it is stated that the [vowel] points of the Torah of Moses 
are likened to souls that dwell in human bodies, i.e, that the vowels 
of the consonants are like the souls of creatures. 

It is clear that Abulafia distinguishes between the quote from the s a p  
and the other source referred to as Barayta and Yemshalmi, which was 
a designation used by a number of the early Kabbalists, referring to 
the Bihir; see Scholem, The Origins of the Kabbalah, 40, n. 68, and Y. 
Weinstock, Be-MacagalQ ha-Nigleh ue-ha-Nis trir (Jerusalem 1970), 40,45. 
It is not clear to this. writer what exactly was Me source of the quo% 
from "the Sages," and it may be the case that Abulafia saw one ol 
the sources used by the author of the Bahir. It is worthy noting that 
R. Menahem Rwanati, in his work Tacamiy ha-Miswcf (H. Tieberman, 
ed. London 1962, fol. 32a) disting&hes between ' ~ m s h a l  mi and S@ 
h-&hi?. The quote from Sger h - B a h i r  is cited by Sqer >'i)?rir 'Edm 
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Cninuz in the name of SLj(er ha-Bahir (Ms. Oxford 1580, fol. 107a), and 
in Squ vayy y ha-Nefis', Ms. Miinich 408, lol. 74b), it is cited in the 
name of "our sages 0.b.m." 

42. Ms. Vatican 233, fal. 106b. 

43. On this topic. see Idel, The M y s f i d  Experience. chs. 1, 2. 

44. There are already substantial discussions on the graphic repre- 
sentations of the vowels, in the works of R. Abraham Ibn Ezra, in R. 
Joseph Gikatilla's Sqer Ginat 'Egoz and by R. Isaac ha-Kohen in Sqer 
Ta<amij ha-Nequd6f we-Suritim . 
45. Ms. Vatican 233, fols. 1Wb-lola. These words by Abulafia influ- 
enced the writer of Sqer NCr 'Elohirn (Ms. Miinich 10, fols. 140a-140b): 

There are places where the patah and kamaz are written above the 
letter, and indeed it would be proper that it surround the entire letter, 
but we write it as it is, in order not to obscure the form mpmmhtion 
of the letter on its account. And the kamaz, composed from a line and 
a point below its middle indicates that the line of the patah stands 
in place of the cirrle. Also numemlogicaLIy the word QMS [qrimnsj 
equals KDVR [kadur--cirrle], and MQYF Irnav-umund ing 1; and 
every circle has a point at its center wound which it revolves. 

See also Sqm 'dgr xdm Ginuz (Ms. Oxford 1580, fol. 12b), and S ~ I  
HoyyEy ha-'01im h - B a .  (Ms. Oxford 1582, fol. 56a). 

46. The soum of this view is R. Abraham Ibn Ezra's S$r ha-Moznayim 
(Offenbach 17911, fol. 10a: "the great pntah is a line, indicating a re- 
volving circle." See also R Yehudih Hadassi, 'ESkol ha-Kifm (Eupntoria, 
836), fol. 62b, par. 165. R Joseph Gikatilla in Sqer Gimt 'Egiz (fol. 
7 2 4 )  writes: 

Know that the qimas is regarded as a cirde that surrounds [in the 
printed version w e  read "MUQFr'-'is surrounded by', but evidently 
we must correct this to MQYF-"surrounds']. Know too, that all cir- 
cles eventually take the form of the qims, since any cixle is limited 
by diameter. Know also, my broth=, that every atcie has a point 
in its center, which is  the seaet of the point of the qims. So too, 
you should contemplate, and you will find that every letter returns 
in the revolving wheel, the secret of the 231 Igates], which constitutes 
a circle [KDVRAI, i.e., a surrounding circle. And this is called the 
center, the secret of the qims. 
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Gikatilla relates the fact that all the letters revolve by way of the 231 
gates, to the fact that the qims surrounds letters as a cirde. In this 
he also makes use of numerology: KDVRA (one circle) = 231 = RL'A. 
R. vananel ben Abraham, author of S q e r  Ytsd 'dlim (Ms. Moscow- 
Giinzburg 601, fol. 72a). basing himself on Gikatilla, writes: 

The qfinas is a point, and a line stands upon it, and its numerical value 
is 230, the value also of [the word] KDVR. And the point beneath the 
line refers to the 231. 

See also Sqer Gan Natul (Ms. Miinich 58. fol. 3221b); and cf. M. 
Steinsheider, Hebriisisrhe Bibliopphie,  vol. 18 (1818). 81, and ibid., 
YO]. 4 (1861), 78. 

47. Sija 'Or Jm-Sekel(Ms- Vatican 233, fol. 89a). SBYM L~VNVT = 
1214 = SYRUF H'OTYVT (Qbim 1riZnatseventy languages = emf ha' 
otiy6t--combination of the letters). This equation recurs frequently in 
Abulafia's writings; see Sg& 'er'bsur 'Eden Gbnuz (Ms. Oxford 1580. fols. 
#a, 141b). and elsewhere. See also below, cita.tiom in notes 67 and 
111, and also in this chapter itself. 

48. SSfir Yegfrih (Jerusalem 1965) fol. lob. This passage is also found, 
verbatim, in Pirug SEfer Yesirrih of R. Eleazar of Worms (Jerusalem 1918) 
fol. la, and also in the commentary on the Torah of R. Menahem 
Ziyuni (Jerusalem 1964) fol. 3c. Abulafia was familiar with the f m t  
two of these works. The idea under discussibn is also apparently 
related to material preserved in Sqcr Eadd2y ha-'Ar6n by R. Shem Tov 
ben Abraham Ibn Gaon, and also found in Ms. Paris, BN 770, fol. 
147a. See also the untitled work by R Yobanan Alemanno, preserved 
in Ms. Paris, BN 849, fol. 120a. and in his Sir ha-Macalif, which was 
partially published under the name &car ha-Feihheq (Livorno 1790) fol. 
36a. 

49. Tlshbi ed., 28. 

51. BT Sanhedrin, 4b. 

52. Ms. Paris 768 BN, fol. 2a. The emphasis on the desirability of 
knowing the "seventy languages" even if we do not take this lib- 
ally, expmses the importance that Abulafia attaches to language, as 
opposed to most non-Jewish mystics who minimise the si@cance 
of language. Whereas Abulafia regards it as one of the swnmi6 of 
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mysfical attainment, Augustine writes that the state of Divine Grace: 
"omnis lingua et omne quidquid transuendo fit si cui sileat" (Con@- 
sions, X, 10). See note 54 below, 

53. BT Sotah, %a. On this text as illustrating Midrashc literature, see 
James L. Kugel "Two Introductions to Midrash," in eds. 6. Hadman- 

i S. Budick. Midrash and Literature (New Haven-London, 1986). 93-100. 
I 

54. Ms. Cambridge, Trinity College 108, fol. 123b. The text was 
published by Scholem in Abulafia, who thought that i t  was by Abulafia 
or by one of his disciples. Compare to RadBaS, Mdg& 'Abif (Livorno 
1785) fol. 15a: "And He tau@ t him 70 languages," i.e., he activated his 
potential intellect. See below, notes 114, 127. R. Isaac of A m  depicts 
language SFH [si#ih] as the Sekihrih (SKYNH). based on their numerical 
equivalence, and in his discussion of this we find a conception af 
effluence associated with the Hebrew language; on this issue see Idel, 
"Reification of Language," where Sqer ' 0 ~ r  Hayyim (Ms. Moscow. 
Giinsburg 775, fol. 70a). is discussed. 

55. Knowledge of the seventy Languages was regarded as an important 
attainment even during the Talmudic era; see sources compiled by 
Goldziher, hnguage, 469, n. 4. The seventy lan pages  are associated 
with revelation, as we learn from Mrdras' h m d f  Xabbah, 59: 

And the whole nation perceived the thunderings [sounds; cf. Ex 21: 
151: the Voice emerged and became 70 voice and 70 languages so 
that aU nations would hear. 

See, ibid.28:4, and Midrrir %h& T E b  on Psalm 92, and observations by 
A. Sctmiber in his article "Das Problem des Urspnmg der Sprache 
in Fdische Sduiften," Magyar Zsido Szemle, vol. LIX (1937). 334-349. 
It is worth pointing out that an unusual conception. which sees the 
knowledge of the seventy languages as an inferior quality, may be 
found in P&uS ho-T~& by a certain R. Zerabyah, written apparently 
during the fourteenth century, where we mad: 

And it is written [Psalm 193 J DcAAT [ychaweh dacat-reveals 
knowledge]. So toe, in Aramaic means serpent [tGhris), b e  
cause he knew all languages; 'Arid the tree was desirable ;o make 
one wise' [Gen. 361. Thus, she knew the entire secret of languages, 
whereas this was not the case with Adam. And she was thus chosen 
for the sake of providing far humanity ... For subtlety depends on the 
eye, which wants to be great .... And this is the secret of Ithe numer- 
ical equivalence] 'ADM NUS = S B ~  (Adam N&G [serpent] 

I 
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H a v i h  [Eve] = s*pim [70]). And this is the s e c ~ t  of the N@: "Anc 
the serpent was more subtle. . . " [Gen. 311: 

Forty-nine gates of undastanding were reveaIed to him and he un- 
derstood the 70 Ianguages: Nl$ refers t~ 50; Ij-ljTH [!rift&-wheat' 
= 22 [letters], S--~B'IM-M. And because he caused Eve to sin anc 
removed from the moon m e n  luminaries and from the sun, sever 
times seven, the serpent was cursed sevenfold and returned to 49 
(Ms. Paris, AIliance Israelite, 146, fol. 32a). 

Notwithstanding the fact that the author of these words makes u s  
of methods of commentary similar to those of Abulafia, here the 7C 
languages are regarded as a quality possessed by Eve and not Adam, 
If seems that we have here a concept of languages that emphasises its 
imaginative asp-. Language is associated with particulars limited in 
finite space and time, as opposed to intellect, which is beyond both 
time and verbal expression. We also find an anti-linguistic orienta- 
tion in the anonymous Sqer Totedct 'Adam, a work also influenced by 
Abulafra. h this writing we find an argument to the effect that as 
language is conventional, the intellectual attainment is not essentially 
dependent on it; see Ms. Oxford 836, fol. 169a: 

For all of these words and letter exchange [of places in the word] 
are merely convention, or ip t ing  from the realm of the imgb- 
tion, whereas the intellect and prophecy in and of themselves requm 
neither speech nor language to be perceived, as [it is required by] 
haghation. And the words of the sages are parables and enigmas, 
very terse but containing much meaning. And prophecy does not re- 
quire even this minimal amount of speech. Howwer, since the sage 
cannot convey [the depth of] his message to the masses, for they 
do not understand his unique language, since hey do not share the 
same [lwd ofj convention, for "wisdom is aa unattainable to the fool 
as corals" ~ F O V .  24:7], for this season we will observe among the 
sages that they are always la-g in their hearts at the fools, as 
they speak so them in the language they had learned from their early 
youth. 

During the sixteenth century we come across a view in the writing of R 
Isaac Sarfati similar to that of Abulafia in reference to the relationship 
between the Active Intellect and the 70 languages. See Y. Hacker, 
Ha-+~ah ha-Yehudit be-Saloniki ve-Agga pen be-Me'ot ha-Te f-Vm mh- 
Tet-Zayin (Doctoral dissertation, Jerusalem 19791, 8. 

57. S@ 'd$r 'Eden Ginuz (Ms. Oxford 1580, fol. 33a). Concerning 
he return of the letters to their prime-material state, see above, note 
32, and the quotes in note 59 below. 

58. Ibid., fol. 3%. On the 70 languages, see above, note 55. 

59. Ibid, fols. 171a-171b; and compare to NetiEf ha-Thih, 4. 

50. Rosenkg, Logic and Ontology, 164-167,282-284; Isadore Twersky, 
rnfroduction to the Code of Maimonides (New Haven-London 19801,324. 

51. "Ma>am&r <al Penimiyut ha-Tor*," published by G.  Scholm, 
Yiyaf S*, 6 (19301, 111-112. G.  Scholern was doubtful in attributing 
his work to Nalynanides, as was the writer of the manuscript; and 
Gottlieb, in Studies., 128-131, pmves that this work was written by 
R. Joseph Gikatilla. For another appraisal of language, coming from 
circles inauenced by Gikatilla, see below, note 92, and GikatiIla's own 
)pinion, note 83. 

3. BT Sanhedrin, fol. 99a. 

65. NefibISt ha-T~i ih ,  16-17. These two sections are also found, 
with minor variations, in R. Jacob Anatoli's translation of the first 
p t e  of Bewx S q .  ha-Ma+ (Ms. Paris, BN 928, fot. 334. On h a -  
:oli*s translation of Avesroes's commentary on Aristotle's Organon, see 
Rosenbq Logic and Ontology, 8-10. 

66. Compare with Abulafia in Sqer ''ImrFy Sefer, Ms. Paris. BN 777, p. 
Gk 

And so too it was among the masses of various passing nations, the 
one who was the most diskingushed of them was chosen. And his 
is, as it was with the passing stars of the sky where the sun was 
chosen. h d  similarly within the person's own body, where them 
are principle organs and organs under their domain. 

On the principal organs, see above, note 7. 

57. See above, note 47. 

58. See dso in Nabanides, Cmmenfary on Torah, Ex. W12, and see 
dow, in the text indicated in note 132. 

56. Sfer SitrQ Tdr& (Ms. Paris, BN 774, fol. 163a). 

A.  
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69. Ms. Vatican 233, fol. 59a. The idea that the first language was 
the medium by which the conventions of the other languages were 
established is &o found in the works of the Arabic grammarian bn 
H a m ,  see R Amaldez, Grammaire et Thidogie the;: Ibn Hazm de Cordow 
(Paris 19561, 45; and in Al-Ghazali, see M. A. Palacios, "El Origen del 
Lenguaje y Problemas Conexos," Al-Andaluz, IV (1936-19393, 266. 

70. Ms. Moscow 133, fol. 16b. See also another text from this volume, 
that will be quoted in connection with note 133. Compare this dsc 
with Abulafia's conceptition that the prophetic wisdom is the mothe 
of all  wisdoms 

.... for they dl derive sustenance from her, and by her means u 

easily attain to the Active Intellect. 

gerjlac Neti@t ha-T&-ih, 6. And see note 114 below. 

71. Ms. Oxford 2239, fol. 125b; and compare with Sqer ha-Mel, 
Ms. Paris, BN 680, fol. 297a: 

Know that all a g m e n b  about language necessarily presuppose an 
already existing language [and] Adam knew the 70 languages, for dl 
70 languages are subserved under 22 letters. 

From tfus we may conclude that according to Abulafia, the 70 lam 
guages are, in effect, one language by whose means all the other l a -  
guage conventions arose, and that they are all delimited by i t  Corn 
pe this with the conception of the Hebrew language, as th~ er 
of all languages, found in the text of Sqer Mafieah ha-yow6t i XI 
in note 70; see that note and note 69. 

72. Compare with Maimonides' Guidefor the Perplexed, ,, 50. 

e moth 
ndicati 

73. Ms. Vatican 291, fols. 29b-30a. The source of this story is f d  In 
Herodotus 22. This legend was known to R. Abraham Ibn Ezra, wha 
writes in Sefer S i F h  Buurdh (Fiorda 18391, fol. 2a-b = Deoir, vol. 2, p. 
286, notes: 

So first I seatched to discover which is the first of all languages, 
Many have said that Aramaic is the most ancient, and that it is wen 
in the nature of man to speak it without having been taught: it by 
anyone. And that if a newborn child be placed in a desert with nc 
one but a mute wet-nwe, he would speak Aramaic And that il 
is because a child is taught a foreign language that he forgets hk 
natural Language. But these words are utterly without s iguf icm,  

for something [learned] as a result of chance cannot cause one to 
forget his inborn howledge. 

14. This story is mentioned in a chronicle written in Italy during the 
lifetime of Abulafia, Cronicn Frafris Salinzbetle (Munumnrta Gemraniat 
Historica, val. 32, 350): 

Secunda eius superstitio fuit, quia voluit experiri, cuius modi linguam 
et Impelam habemt pueri, cum adolevissent si cum nemine loquer- 
entur. Et idm precepit baiulis et nutricifus ut lac infantibus darent 
ut mamans sugerent et baaearrent et mundificarent eos, sed nullo 
modo blandisenfur eis nec Iquerentur, Volebat enim cognsscere 
utmm Hebream linguam haberent que prima lingua haberent que 
prima fuerat an Gmam vel Latinam vel Arabicam nut cerfe tingum 
paren- suorum ex quibuis nati fuissent. Sed laborat in cassum 
quia pueri sive infan& rnoriebant omnes. 

The administrator of this experiment was, as is known, King Frederick 
4, and it was considered one of his m e 1  escapades. 

75. See '&ir Nehmrid, v. 2 (1863),135-136; also, Joseph B. Sermoneta, R. 
Hillel Ben Samuel Ben Eleazar of Verona and His Philosophy, (Ph.D. thesis, 
Hebrew University, Jerusalem, 19611, 167 ff- and 190. This story was 
mown to another Italian author, the Kabbalist R Aaron I3erakyah de 
rlodena; in his work Mocabrir Y i b q  (Amsterdam 1732) fol. 144b, we 
ead: 

For nature implanted these [words] in the mouths of babies, as can 
be investigated. And even with childm not of our nation, heir 
fimt words will be "God make thee as Ephraim and Mmasseh," as 
we have mentioned. And we already h o w  from the occurrence of 
a child who never heard the speech of any language, that his first 
words were of the Holy language, becaw the name of the master 
of nature# 'ELHYM IaElohim] has the same numerical value as Hg" 
[ha-febac--nature], and He implanted it so in his worId in the secret 
of the letters of the Torah, within which He l o o k 4  and thus cwated 
Iiis world. 

hi additional version of this story, that beats a similarity to the one 
toEd by Herodotus and to the one that Salimbene told concerning King 
Frederick D, is found in the notes of R. Obadaya the Prophet, published 
in H. Liebermam, 'ohel &he2 (New York 1980), I, 31 9-320. See also Y. 
I. Yerushalmi, From Spanish Court to Italian Glzelto (New York-London 
91), 277. 
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76. Ms. Paris, BN 774, fal. 151b. Compare with Sgm yqy4 ha-Nqfes 
(Ms. Miinich 408, fols. 38b-39a). Thus Abulafia attributes an intrinsic 
connection between the name of an object and its form: 

Know that for anything in existence, its form corresponds to the nan 
that nature bestowed upon it; for the form, name, and remembran 
are identical. 

In Sges '& hn-Se@l(I'vls. Vatican 233 fol. 70a-b) we read: "The noun is 
the root indicating (its) substance and essence." And in Sqm Maffiah 
hn-S$r& (Ms. Milano-Ambrosiana 53, fol. 154b), Abulafia delimits 
the implications of the noun: 

And the noun informs us as to the true substance and essence when 
it is the name of a s@es or a genus. But khe [proper] noun d m  not 
inform us as to its essence, because it is not specifically designatd 
for him and is not w i t h  him. 

This indicates that language has inteUectual content, because in its1 
it can inform us as to the form of the sp&es and genera. 

77. Ms. Paris, BN 680, fol. 291a. 

78. The claim for the superiority of the Hebrew language, basec 
the wisdom hidden in the forms, names, and numerical values of the 
letters is also found in the writing of R. Joseph ben David of Greece, 
who writes: 

Know that our language is called holy for two reasons: one, is that 
by means of its letters everything in existence fmm the highest to the 
lowest, can be explained ... and also, by virhze of the letters and their 
names many matters are explained in ways not found in any ( 
language, to one who icarefully] delves into its [intrinsic] dew 

This fragment was published by L. Dukes in Literaturblatf des OTient. 
10 (18491, 730 and was influenced by S$m MidraS ha-vowh of R 
Yehudiih Ibn Matka. 

79. This connection between conventional and natural language is 
already found in Plato's CrahJlus, par. 435436; and see, K. A. Wolf son 
"The Veracity of Scriptyre." Religious Philosophy (Cambridge, Mass. 
1961). 225. See also in Abulafia, Sger @ayy& h-hlf$& (Ms. Miinich 
408, fol. 38b-39a), note 76 abwe. 

80. The term prophetic convention or Divine convention found in a 
passage of St;fer Sacare Sedeq, which will be quoted below in mn- 

elf 
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nection with the language of revelation, is also found in the Hindu 
philosophical school, the Nyaya; see A. Padoux, Recherches sur la Sym- 
bolilue et 1'Enprgie de la Parole dans cerfoin textes Tantriques (Paris. 1975). 
147 n. 5. Regarding divine convention, we read in Sqzr gacariy Sedeq: 

And that the convention as to the forms of the letters of the Torah 
and the combinations of the Names are in truth divine conventions, 
and are not like the other conventions of the world as to the form 
of their letters, which came about as a result of the imagination and 
inventiveness of the human mind, 

See below, in the text indicated by note 85, where we find the expres- 
sion "agmment betwen God and Adam" which cornponds to "Di- 
vine convention" here. And compare to S$u ferMcnseh 'Ef6d (Wenna 
18651, 30: "And as this language is a result of Divine, not human 
convention.. . " Is it possible that the author of Macaseh ' E f d  was in- 
fluenced by Sefer Satarg Sedeq? On the possible influence of Abulafia 
on the author of Mia~nseh 'EW, see I. Twersk, "Religion and Law" 
in Religion in n Religious Age (4. S. D. Goitein, Cambridge, Mass. 
1974) p.82 11.35. And see below, note 82, and the words of R. Yohanan 
Memanno quoted in note 2, and Jean Bodin in note 133 below. 

81. Ms. Miinich 58, fol. 327a, which corresponds to S q k r  ha-PelPaI, 
fol. 536. 

82 Maimonides, Guide Jor the Perplexed, III, 32: "If you consider the 
Divine actions, I mean to say the natural actions . . . ;" and see below 
note 83. On the conpence between the divine and natural properties 
of language, as opposed to the opinion of Maimonides, see Yehudah 
Halevi, S@ Kuzari, IV, 25. Maimanides himself dearly supported 
the view of mventionality of all language, including Hebrew; see 
Twasky (cf. note 60 above) p. 324. 

83. Ms. Miinich 58, fol, ma, corresponding to S4er ha-PeliGh, dol. 
5%. There the word naturd is missing. The source of this idea is in 
Maimonides' Guidefir the Perplexed, I, 66: 

and the Tablets were the work of Gcd H e  intends to sign~fy by this 
that this existence was natural and not artificial, for all nahud things 
are called the work of the Lord. 

And see below, Chapter 2, on AbulaZia's conception of ihe Torah. Com- 
pare with Abulafia's Sw ha-Melamw-d (Ms. Paris, BN 680, fols. 296b, 
297a, 300a). There Pvlaimonides' opinion on the Tablets is mentioned 



482 Notes to Chapter I I Language. Torah, and Hemneufics  in Abulafa 483 

a number of times. It is particularly relevant to quote here Abulafia, 
ibid. fol. 297a: 

And you already know that our sags o.b.rn., the sags of wisdom 
and astronomy have said that God, may He be B l d ,  gave names 
to Light and darkness, as it is written (Gm. 1:5) "And God called lighi 
day and the darkmess he called night," and so too [ibid., 1:8] "Gac 
called the firmament heaven" and [ibid., k10] "and He called h e i ~  
name Adam on the day He mated them." Know that these names 
that Suipturv. states were given by God, contain wondrous seaets 
and are not all limitd to merely the plain meaning, but rather, thq 
infonn us as to the veracity of the hidden meaning of language anr 
its secrets; that God gave them names not out of convention, but ir 
accordance with their nature, 

It seems that there is a distinction to be made in reference to languagt 
between, on the one hand, prophetic convention in communicatior 
between God and man; and on the other hand, the names that Gac 
Himself gave to phenomena before the creation of man. We may alsc 
recognize Abulafia 's influence on Gikatilla's Bewriy ha-M6reh: 

Regarding all the languages of the world, with the exception of UII 
holy language, there is no purpose in asking the reasons for the partic 
ular Letters of a word, since they are the results of human convention 
and do not reflect nature, i.e., that a nation decided to call somethin! 
such and so. Therefore, the wards of their languages do not posses: 
inner structure. Whereas with the holy language ttus is not the case 
because it is not a language that people agreed upon, but rather, i 
is h d d  born of Divine wisdom which has no end, and is wtirel: 
established in accordance with Divine intent. (published i 
le-ei@m R. Saul Ashkenazi, (Venice, 1574) fols. 20c-d.) 

Gikatilla negates the naturalness of foreign languages, and conbast 
ingly, sees Hebrew as the Divine language. Elsewhere (ibid., fols. 27d 
28a), in criticiskg Maimonides' conception of language, he writes: 

But the meaning of [Gen. 2191 "This is its name" is that it is its 
true name, in accordance with Divine wisdom, based on the Super- 
nal Book. For [Adam] received it all in the Kabbalah, and the Hoiy 
One ~lessed be He informed him as to the secret orders of the un 
verse, and the secrets of His Chariots [merka'btjt] and the ways < 
causality and the hidden potencies behind all orders, and after H 
had informed him of thse he was properly able to call each thin 
by its true name, in accordance with the Dwine Intent. 

' 
This tells us that man issued names to phenomena after understand- 
ing their true nature-the secret orders of the universemthe ways of 
causality." Thus, language is not ody a result of revelation but is the 
true expression of the essence of phenomena. With this in mind, we 
may say that the aforementioned quote horn Be.ur4 ha-Mireh: " .... 
since they are the results of human convention, and do not reflect 
nature;' means to say that their languages are conventional, as op- 
posed to Hebrew, which is natural. On the attribution of this work to 
Gikatilla. see Guttlieb, Studies., 110. On Ule 'calling of names' as an 
expression of the understanding of the Link between phenomena in the 
lower world and their roots in the supernal world, see R. Goetschel, 
Meir h Gabby  (Leuven, 1981), 36367,416. 

It is worth clanfylng here the meaning of the expression diqduq pmimi 
(inner structure) used in BeaurZy ha-Mdreh. According to Vajda (below, 
note 85) p. 128, it refers to "symbole esot&ique;" whereas he translates 
it as "structure intrhs+ue." In this writer's opinion, Vajda's transla- 
tion, rather than his interpretation, concurs with the intent of the au- 
thor. Gikatilla, like Abulafia, analyses the inner structure of words to 
derive their essential meaning. In his work, Gikatilla bases his discus- 
sion on the assumption that language is an elaborated expression of 
the Divine Name, ramified in various ways, which became the stuff of 
language. For an analysis of one example of this type of discourse, in 
reference to JerusaIem as a symbol, and an elaboration on the Name of 
72 groups of letters found in Be.urSy ha-MOreh, foi. 24cd, see M. IdeI 
"Jerusalem in ThirteenthCentuy Thought," The Histoy of Jentsalm, 
Crusaders and Ayyubids (1 099-1 250), 4s .J .  Prawer-H. Ben Shamay, pp. 
276-279 [Hebr.] What characterizes Gikatilla in the particular stage of 
his intdertud dwelopment during which he wrote Besuriy ha-Mireh 
is his attempt to bring to light the inner structures of language more 
than his attempt to understand their symbolic content. And in this 
sense, his similarity to Abdafia is manifest. Later, in his works based 
on definite theosophic principles. such as Sqcr g a ~ a r q  Sedeq and S@r  
$a<a.art?y 'or& the symbolic ramifications of words become the focus of 
his interest, at the expense of analysing the particular constituents of 
the word itself. 

95. Ms. Jerusalem 80 148, fols. 78b-79a. corrected by Ms. Leiden- 
Warner 24, fol. 131b. This section was banslated into French in an 
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addendum to G.  Vajda, "Deux Chapitres de 1'Histoire du Codi t  en- 
tre la Kabbale et Ia Philosophie: la Polh6que Anti-intelklualiste de 
Joseph b. Shalom Ashkenazi," RHDLMA, X X M  (1956), 131-132. Dn 
"Divine convention" in S ~ I  S a ~ a r ~  Sedeq, see the quote cited above in 
note 80, that was not dealt with in Vajda's essay, In this essay, Vajda 
also deals with aspects of theory of language in Be3ur% ha-MiTreh that 
we discuss here, but he is not inched to accept Gikatilla as the 
of this work. 

author 

86. This according to Ms. Leiden, whereas Ms. J d e m  reads "St%." 

87, We have here a transformation of the concept 'Divine issue' (<my& 
'Elohi) into the term Kabbalah. 5ee Vajda (note 85 above}, 132-7 94 

88. Sqer Yqirih was attributed according to various traditions I 
to Abulafia to the Patriarch Abraham or to R 'Aqiba. 

89. Concerning Adam as the first receiver of the traditions of the 
Kabbalah, as opposed to Moses, them are many sources contemporary 
with Abulafia. See Si@ Seqd ha-Qd& by R Rases de Lmn (La 
1911), 22; Abulafia himself, in his epistle Masrq la-Kes$ (Ms. Se 
56, fol. 25a) reports that according to a contemporary theoso~ 
KabbaZist the chain of Kabbalistic tradition, of the $@rot started with 
A d m :  

And so accorhg to him, the tradition [Kabbalah] goes back in 
[an unbroken] chain down to Ravina and liav Ashi o.b.rn., until R 
Yehudih the Prince o.b.m., and from him, down to the prophets until 
our master Moses, down to Abraham o.b.m., to Noah, until Adam, 
who received the secrets of each and every @r& from Cod. 

In one text we find also that the c o ~ x t i o n  between the Divine N m  
and language was also part of a tradition that predates Moses, and 
we may assume that the origin of that tradition was Adam. In Si& 
ha-Yihud, preserved in Ms. Schocken, Kubbalah, 14, fol. 120b, we read: 

And the knowledge of the Creator, May His Name be blessed and 
exalted, consists of eight sets of alphabets such as [Ex. 1419-211 
" Wa-yisac, Wa-yaboh, Wa-yit," which contain 216 letters. And before 
the Torah proper was given at Sinai, Moses was in Egypt. And it 
is accepted that Levi possessed a book of Kabbalah and he studid 
from it, as did those who preceded him But Moses didn't learn in the 
same way as his predecessors, Heaven forfend, regarding whom it 
is written [Geneis 631 "My Spirit shall not abide in man fo~lever for 

that he also is dlesh," ek. Mose  0.b.m. studied the Kabbalah in its 
most perfect form, with a p m  spirit and a new heart, moE so than 
any other man, and he attained to certain knowledge of the Creator. 
Regarding him it Is written [Dt 34101 "And them has not arisen a 
prophet since in Israel like unto Moses, whom the Lord knows face 
to face," not before or aftw. And so too, we h d  in Sifm ha-Mnffeah 
that before Moses [was tetumed to] Egypt, the Holy One blessed 
and exalted be His name, chose him from among the tribe of Levi 
so that he may serve Him. And Moses learned the en& Kabbalah 
from the alphabets* and his study of wisdom and knowledge and 
understanding refers lo the letters and their vowels. And anyone 
who will understand and know [and understand] the power of the 
letten and vowels, and their [visual] forms and the effecss of their 
forms, will understand and have knowledge of the Blessed Creator. 

We have here before us a dear claim that the study of the Names 
af Gad, classified as the "Kabbalah" existed in writing wen before 
Moses, and that Moses studied it in its complete fom. The content 
of the Kabbalah consists of the different alphabets, the forms of the 
letters# the vowels, and the power hidden in them. As for hs reliance 
on S* ha-Mafteah, w e  quote the colophon of S q e r  ha-Yiftud: 

This is the SVm ha-Yqud, a 'mft@' [key] to the Book of Raziel, 
[containing] deep words and hidden sea~ts ,  the book of Kabbalah. 
(MS. Schoken, ibid., fol. 120b). 

We know from various sources that the angel Raziel revealed his book 
S E F  Razbd to Adam; see Sqer ha-Razh (d. hlirgolioth, Jerusalem 
1967), 31. If so, the Kabbalah of S@Y Raziael is said to teach the most 
ancient Kabbalah, originating with Adam, who passd it on until it 
reached Moses' generation. See a h  S4m ha-'Emuncf of R. Shem Tov 
ben Shem Tov (Ferarra 1556), fols. 95a, 19b, and the report of the 
opinion of Athanasius Kircher on the language of Adam, in Deikman 
(see above, note 2) pp. 97-99. 

90. Ms. Leiden, Warner 24, fol. 127a, Ms. Jerusalem 80 148, fols. 
47a-b, the text in the second Ms. is missing in those lines. 

91. Apparently, the study of the names and Ietters is also associated 
with the esoteric reading of Scripture as an amalgam of Divine Names, 
a method supported by Abulafia and the author of S2fm SacarEy @deq. 
See Ms. Jerusalem, 80, 148, fol. 79b: 



And Moses 0.b.m. ordered the Torah with consecutive letters in ac- 
cordance with the way of Names. . . 

And compare with Abulafia's claim in S@ ha-V&eq that his method 
will be revealed in the messianic era, whereas now it seems strange 
to the 

...."sages of Israel who hold themselves to be wise(!) in &e wisdom 
of the Talmud." (Ms. New York, JTS 1801, fol. 13b). 

See also the material in inqb ha-Yihud, mentioned in note 89, horn 
which i t  is clear that the Kabbalah constitutes the study of the Holy 
Names and letters. See also below the section quoted from Sqer Sitriy 
Tirih in note 129. 

92. Ms. Rome, Angelica 38, fol. 45b. The numerology of BRYT 
(<rbrit)-Hebrew = 682 = M'SH MRKBH (mcaseh m k b d i - t h e  As 
count of the Chariot) is also found in Ms. Jerusalem 80 1303, fol. 54, 
in a passage of an untitled work by Abulafia. See also Chapter 2 
below, an Abulafia's conception of the Torah. We may also compare 
Abulafia's conception of Hebrew as an intellectual language to the 
description of the Hebrew language found in T%di Peraqim be-Y#d, 
attributed to Maimonides, and published by Vajda in Qobc cal Yad, 
(19511, 127 where we read: 

Among all languages there is not one @at can reach the quality c 
the Holy language. And this is due to the fact that the [usage a 
the Holy language [is identical] with he usage of the BIessed Namt 
and the secret of the Great Name, is instructed in the essence of Gfir 
Blessed be He. Thus, anyone who ~urifies and comprehends w 

keen intellect His Great and Blessed Nane will understand in 
mind the h t h  of Creator of the World. 

As Vajda pointed out, there is a clear affinity between sections of r 
abovequoted work and Gikatilla's Sqer Ginaf 'Egcz, and i t  is quite pl 
sible that its theory of language is influenced by the school from whicl 
Abulafia emerged. Regarding the pseudo-Maimonidem work, see G 
Vajda, "h Trait4 Pseudo-MaimoRidkn 'Neuf Chapitres sur 1'Unitb dl 
Dieu'," A H D M ,  vol. 28 (19531, 83-98. 

93. Ms. Miinich 10, fol. 135b. 

94. See above, in our discussion of the 22 letters as the source of 
sounds for tones of the other languages. 
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95. Ms. Oxford 1580, fol. 55b. SKL (sekel-intelligence = 350) + 
DMYWN (dimyh-imagination = 110) = 110 + 350 = 460 = HML'W 
(ha-wzallak-the angel = 96) + HSW (ha-Sata~-Satan = 36) = QDS LY- 
HWH (qadG la-Sim-anctified to God) = BN VPT (bcn u-@&son and 
daughter). l$WL (hol-profane) = 44 = DM (dam--blood) = YWD HA 
WW HA (a plene spehg of the Tetragrammaton); QDS = DT (dnl- 
religion) = TGA (tap-own, crownlet on the letters) = 404. TGA 
also has the implication of  on hn-Meforii, the Tetragammaton. KTR 
TWRH (kter  TMh-the crown of Torah) = 1231 = 'ESRYM WSYSH 
kesuinz we-s*i&h-26, the numerical value ofthe Tetragrammaton). The 
correspondence between, on the one hand, profane language and holy 
language; and on the other, blood and religion is already to be found 
in P&srs' Sqer Yesirih of R. Baruch Togarmi, published by Scholem in 
Abulafi, 235. There we find also the contrast between sekel (intellect) 
and dimycn (imagination). 

96. See end of note 95 above. 

1 97. On satan' and imagination, see Idel, Skudies in Ecstatic Kabbalah, 
1 34-38. 

38* On the relation between blood and imagination, see Idel, Abulafia, 
102. 

39. This theory of the origin of languages was already known by Mai- 
monides and his followers through their reading of Al-Farabi's S.@ 
ha-'Otiyo't; see Rosenberg, Logic and Ontology (Ph.D. thesis, Hebrew 
University, Jerusalem, 19731, 167, 282. This theory also reached the 
early Kabbalists, as can be seen in the P h s g  ha-'Aggadot le-R. 'Azrr3el 
(ed. I. Xshby, Jerusalem, 1945) where we read, on p. 28: 

And I heard it said that there would be variations in language cor- 
responding to differences in [geographical] atmosphere. For speech 
is merely the air articulated by the tongue, and heard in attunernent 
with the different manifestations of the vessels of s w .  And all 
languages originating from the North would be similar to each other, 
and so on regarding dl directions, there are sirnihties of language 
in the lands of the respective nations. 

It is worth pointing out in this connection the explanation offered by 
Epicusus for the origin of linguistic variation, which he says is the 
outcome of variation of phonetic pmnmciation related to variation in 
geographic location, and that it is only at a second stage that various 



488 Notes to Chapter l 

different conventional languages arose from the different phonetic pro- 
nunciations: See C .  Bailey, The Greek Atomists and Epicurus -A Sfudy 
(Oxford 19821, 380-382. 

100. Ms. Oxford 1580, fol. 140a. 

101. Ms. Vatican 233, fol. 35a. 

102. Genesis 11:8. 

103. Ibid. 11:9. 

104. Ms. Miinich 285, fol. Ma, corresponding to LiqquSFy garnis, Ms. 
Oxford 2239, fol. 126a. 

105. The image of the monkey recurs often in the writings of Abulafia, 
in various contexts. !3ee also Z.R.J. Werblowsky "Ape and Essence," Ex 
Orbe Rcligionum (London 1972). 318325. See below, Abulafia's view 
in his S2fer MaftEah Ira-HofiGt, quoted beside note 132 and compare 
with the words of R. Yehud& ben Solomon ibn Matka: 

For the cornparkan between our letters and theirs is like the compar- 
ison between a sculpture made of stone and a living person. (S* 
Midrig Ira-Hoba71, published by 0. Z. Dinw, Yisrael &a-Golah (Tel 
Aviv-Jerusalem 1973) B,4, p. 19). 

107, Ms. Oxford 1580, fol. 21b. 

108. Ibid. fols 17b, Ib, 169b and more. Contemporary with Abulafia, 
we find this numerological equation in the writings of R HananeI b. 
Abraham of Fsquira, the author of S$t Yesd ' ~ l i r n ,  Ms. Moscow, 
Giinzburg 607, fol. 78a. As a numerological equation we find it al- 
ready in an early commentary on the Torah preserved in Ms. Paris, 
BN 353, fol. 69a. 

109. Sqer '0." Tden G i ~ u z ,  Ms. Oxford 1580, fol. 21b. 

110. Ibid. fol. 141a. 

Ill. See note 47 above. 

112. Ms. Paris, BN 680, fol. 2%. 

113. Ms. Moscow 133, fol. 16b. 

114. Seventy thousand faces of the Active Intellect, according to Ibn 
Tufail. Considering the place that the complete language occupies 
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in reference to prophecy, i t  can be seen as identical with the Active 
Intellect from which emerge 70 languages, as we have seen above. 
note 54. See also below, note 133 and in the text, beside note 70, 
concerning Hebrew as the mother of all language. 

115. See in T e s t a m  b of the Tribes, the Testament of Yehudrih 25:4, and 
Midrk  Tanhum on Noah, par. 19 as reported in the name of Thomas 
Aquinas by R. Azaria de Rossi in Me307 Znayim (Vilna 1866). 257. See 
also Shalom Rosenberg, "Ha-Sib* Ie-Gan 'Eden" in Ha-Rncay6n ha- 
meGh hi be-Yisrael - Yom 'Iyyun le-regel Meleaat $emonim Sanah le-Gershom 
scholem (Jerusalem 1982), 77-78. 

116. Ms. Vatican 233, fol. 36a-36b. See also idel, Abulqfia, p. 399 and 
note 25. 

117. Regarding this see text indicated in note 130 below, and the text 
indicakd above by note 66. 

118. Ms. Oxford 1582, fol. 10% and compare to text that will be 
quoted further from Sqm garnet Mism-h. 

119. This is how it appears in the Ms., and apparently the word meculeh 
(excellent) or some such word, is missing. On the first language that 
included a l l  other languages, see the analysis by Amaldes, regarding 
the opinion of Ibn Hazm (indicated above, in note 69). 

20. See above, in our discussion of the twenty-two fundamentd let- 
m, and note 12. 

121. See above, note 39. 

122. QDWS (qndG-holy) = 410, like the morpheme Thl as in Theos- 
Divinity in Greek. 

123. In Italian, wnto means holy-from here we derive that the word 
h c a z  mans (in the context of Abulafia's usage): Italian. 

124. Genesis I1:l. 

125. Zephaniah, 3 9 .  

126. See Aviezer Ravitsky, "Kefi KO+ ha-'Adam, Yemot ha-MSSi* 
be-MZnat ha-Ramban," in Mes'ihiyut we-~tskatologiy~h, (ed. 2. Bams, 
J e d e m ,  1984), 194-203. 
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127. See above, notes 54,114. A more moderate view (see particularly 
note 52 above) is taken by R. Yobanan Alemanno; in his work Sir 
h-Ma~atal6t, he writes: 

And what occurred to the intellect also occurred to the words of the 
wise. For the intellect in and of itself, is one and is simple and yet 
we see that it manifests in multiplicity as it dawns on a multitude 
of people and as it is rendered into many changing ideas. For as 
with the changing of imaginary f o m  within people's minds, so too 
regarding the words of the wise and of the prophets who make use 
of the holy Language. In the effluence of conception they are one and 
simple, yet we see that they multiply, upon being perceived by many 
people with changing thoughts. And it is necessary that they 'r 
made use of in this manner, in order to bring the masses to great4 
or lesser perfection, and in this way they are useful to the publi 
And in t h ~ s  way it is fitting for sages that they deepen their facility 
of language in order to reach this goal. But as for mare than W, 
beware my son that you nat overdo your study of language, for it in 
itself does not represent any perfection at all, because the perfection 
of wisdom lies in the inner form and in the speech of the soul, and 
not in the outward speech. (Ms. Oxford 1535, fols. 67a-b). 

According to Alemanno, the study of languages has value in the pu 
suit of the one intention that was scattered in many forms and vario~ 
languages. But this study has no value in and of itself, because it is b 
cumbent upon a person to arrive at the "inner form," i.e., the spiritu 
intellections, and not the various physical descriptions of this fon 
On the Limited validation given by Abulafia to the study of Greek ar 
Latin, based on a viewpoint similar to that of Alemanno, see above 
the text, beside note 106. 

128. S e f u  f r r a ~ g y  ha-Nefei, Ms. Miinich 408, fol. 46a. The cormptim 
of the Hebrew language and its being forgotten during the exile, as 
one of the stumbling blocks to redemption, is mentioned in Raymund 
Lull, Le Livre du Gmtil et des Trois Sages, ed. A. LLinares (Paris, 1966), 

Encore devez savoir que nous avons autre empeichement, c'et  a 
savoir que nos- langages est ebrieu et n'at mie tant en usz 
cornme estre soloit et [sl'est ebraye per defaute de science. 

According to the editor, "c'est ebraye" is an error, md should be " 
ter6,'' five., "was altered" or "cormpted"]; and see below, note 131. 

hnguuge, Torah, and Hermeneutics in Abulafia 491 

129. SiJm S i h y  T~rbh, Ms. Paris, BN 774, fol. 162a. Regarding the 
identity between the language created by means of Divine convention 
and the Kabbalah. see above, in the texts quoted from S@u feratw 
Sedeq. It is worth noting the parallels here to Abulafia's idea that the - - - -  - -  
Kabbalah is not widespread among the Jewish people, and that this 
state of affairs is one of the causes of the length of the Exile; and 
also, Abulafia's idea that on the one hand, the Messiah will reveal 
the secrets of the Kabbalah; and on the other hand, the "spiritualistic 
Judaism" about which Abulafia wanted to converse with the Pope. O n  
the didnution of the Kabbalah as a result of the Exile, see, in reference 
to Nahmanides and his followers: M. Idel, "We Have No Kabbalistic 
Tradition on This," in Rabbi Moses N@mnnides (Ramban): Exolorations in 
--. 

His Religious and Literary Virtuosity (ed. I. Twersky, cambAdge, Mass. 
1983),54,62-63. 

Maimonides, in Guidefor the Perplexed, 1.71 and following hun R. 'Ezra 
in his introduction to his commentary on the Song of Songs, state that 
the ancient seaets were lost and that there is a need to return the 
diadem, namely the ancient tradition, to its former glory. whereas 
Nahmanides and his disciples daim that there m remnants of these 
particulax secrets still in our hands. 

130. Ms. Oxford 1580, fol. 140b. This was already published by A. 
Neubauer, in RE], D( (1884), 149 and by B. 2. Dinur, Yisraad ba-GdiI~,  
5 4, 372. On the admixture of the Hebrew language and the spoken 
languages of the nations, see in the words of lmmanuel of Rome, in 
W. 8acher "Immanuel b. Solomon's 'Eben B@uin," MG WJ, 34 (1885). 
245. 

131. Complaints such as this on the state of the Hebrew language 
are quite frequent during the Middle Ages. See A. Halkin' "The Me- 
dieval Jewish Attitude Toward Hebrew." Biblical and Other Studies (ed. 
A Altrnann, Cambridge, Mass. 1963), 235 ff. Abdafia's words do 
mt concur with H a b ' s  determknation (ibid., 237) that in Christian 
lands the Jews were not worried by the fact that Hebrew ceased being 
used as a language of conversation. See also above, note 128, and in 
Immanud of Rome, in the text published by Bacher, "lmmanuel ben 
Salomon's 'EM Buw," p. 243. 

132. Ms. Panna 141, fol. 3b. Concerning the claim that the supe- 
rior quality of the Hebrew language is associated with its being the 
language of Revelation, see above, note 67. 



133. This is an allusion to the relation between language and geog- 
raphy, about which Abdafia wrote in the texts we have quoted from 
earlier. On Hebrew as the mother of all languages, see quote from 
Sifn Mapi+ ha-Foblof mentioned earlier dongside note 70. Regard- 
ing linguistic creativity in the distancing process from the use of the 
Hebrew language, see the opinion of R. Azaria de Rossi, Si@ MeGr 
'Einayim (Vilna 18661,456, in the name of an anonymous author who 
declares that: 

during the period of the Dispersion [Babel] a number of words from 
h e  holy language were scattered and corrupted in most of the new 
languages, and whereas among those languages that developed near 
the geographic area of the dispersion h e y  remaind dose to the He- 
brew language, like for instance, Aramaic and Arabic, and thm 
neighboring them ta the east, and the farther away the nation, likeI 
for instance, Ashkwaz [Germany], and other countries to the west, 
the greater the change from Hebrew. 

And compare to p. 457: 

And from these statements emerge a p t  indication that the holy 
tongue is the earliest language and the father of all other languages. 

As for Abutafia's description of the languages of the nations being 
inferior and illegitimate, as opposed to Jean Bodin, who places in 
the mouth of Solomon, the Jewish disputant of his colloquium, these 
words: 

They [i.e. the Jews] ....preserved the inviolable majesty of the s a d  
language. This language alone has been granted to the race of mer 
by divlne gift. The o w  languages. as we see, are illegitimate and 
fashioned by the will of men. This language alone is h e  language ol 
nature is said to have given names 20 things according to the nam 
of each. 

J. Bodin, Colloquium of the Sevm about S e m b  of the Sublime (trans1 
by N.D.L. Kunk, Princeton U. Press, 1975), 204. On Hebrew as ; 
language bestowed by God, see above, note 85. 

134. Ms, Paris, BN 853, fols. 69a-70a, compare with the quote fron 
S q e ~  Get ha-hmdk mentioned above. 

135. Zephaniah 39. 
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136. The coupling of the one language of the Messianic era and the 
one divine senrice indicates the affinity of these two matters, an idea 
that we came across in the quote above from SatotFy Sedeq. 
137. See the end of the quote horn S@r 'dFr 'Eden Ganuz. This is also 
hinted at in the quote from Sqer fnMnf h-Ho&nit alongside note 132. 

138. Ms. Paris, BN 727, fol. llb. 

139. Before us we have an interesting parallel to the formation of the 
symbolism in the Kabbalah of the Zohar, that tends to find its sublime 
secrets in particularly incomprehensible and apparently superfluous 
Scriptural narratives. 

See, for instance, the Zohr's commentary to the kings who died (Gen. 
%31-39) discussions of the matter in the IdrCt sections of the Zohar. 

140. P h s '  Sqw 'IS 'Adam, Ms. Rome, Angelica 38, fol. 2a. 

141. Idel, Abulafi, 102. 

142. Compare also to what is said at the end of par 2. 

143. See above, note 71, and in the text quoted from Sgm Get ha-Smd, 
hdicated by note 118 above, and in the text indicated by note 128. 

t44. Ms. New York, JTS 1801, fol. 29b. 

145. It seems that Abulafia had certain ideas about the Tatar language, 
muse he makes use of that name in a number of his numerological 
dculations. 

146. Ms. Paris, EN 774, fel. 159b. 

147. "RZY'EL" (Razbe7) is the numerological equivalent to 'AVRHM 
Abraham) = 248, and is a pseudonym that Ablllafia took for himself. 

Votes to Chapter 2 

f .. Ilarry A. Wolfson, Philo (Cambridge, Mass. 1947) I ,258, n. 43. 

I 2 Bid. p.119; A. J. Hexhel T6riih min ha-Samayim be-'spakla y a  k1 
ha-Dh6k (London-New York 1965), vol. 2,10-11. 
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3. Yitzhak Baer, Yisrael ba-'Amim aerusalem 19691, 3-4, and in his I the Heavenly Tribunal.  US the Torah merited to be caed 'advice' 
article " ~ e - ~ m *  kl Tarat .Aharit ha-Y- Bi-yeme Bayit b," ['@?%1- (Ms.  Leiden, Warner 24, fol. 18%). 

4. M. Friedlander, Essays on the Wn'fings of Abraham fin Ezra (London 
1877). Hebrew Appendix, p. 4. 

in Ziotl, 23-24 (1958/ 19591, 143-144 and 154. In 'Ontrast see 
Aptowitzer, ''Derd&h be-ge@h ha-Tar&," in Sinai 7 (1 940-1941 ),180-181, 
and urbach ~k Sages, vol. 1,200-201, and in Heschel, ibid., 10-12- 

5. Proverbs 822. 

h extensive &scussion on Ule Torah as the ~~~~~d~ ~ f i b ~ ~ ~ l  is 
found ak.0 in Abdafia's S4m ha-He& Ms. New ~ork, J T ~  1801, fols. 
33a-3%. 

6.  The identification of Torah as Wisdom is not new, as the expression 
"There is no wisdom except for the Torah" (Midrash Tanhuma, Wr- 
yclek 2) attests. What ibn Ezra innovated is the association of W1sdo1 
with the Intellectual Universe. 

7. See ibn Eua's commentary on Psalms 8:4, and on Ex. 395 in tk 
long version, and elsewhere. 

9. Ecclesiastes, 2: 12. 

10. sacar 1, ch. 7, Ms. Vatican 335, fols. 20b-21a. On the background r 
this passage, see S. A. HeUer-Wdensky, Li-Lda t Mehbr6 gel Sqm 3a.i 
ha-Sanlayinl, rneyuMs le-'Abrih7n1 ih Ezm, Tarbiz, vol. 35 (19611, 28: 
284. Ibn Latif already hints at  the Torah and Kis2 ha-G-bt5d (Throne I 
Glory) as referring to the Intellectual Universe and the physical worli 
in his SCftr S a w  hadanrnyim h - Q i k n ,  published in Kerem Honed 
(1839), but there he does net elaborate. 

11. BT Pesahim 54a, and Pirqty de-R. Eliezer, ch. 3. See also Hescht 
ibid., 8-11. 

13. Gmcsis G b h ,  1:5. 

14. Ch. 3. The identification of the Torah as the Heavenly Tribunal is 
also found in a work from the early cirde of R. Joseph Gikatilla, S#fl 

Serir ha-uayyinayyim, by R. Shemayah ben Isaac Halevi, who writes: 

When the Holy One, blessed be He, delighted Himself in the Tun 
H e  began to mate  the world. He called to the Torah and conkm 
with her. This is as the Sages 0.b.m. stated, that he con 

35. Proverbs 8:14. 

16. These two t e r n  are quite uncommon. See L. Ginsberg, Legends o/ 
the J e w ,  (Philadelphia, 1946) vol. V, 3, n.3. 

1 17. The identity of Torah as the World of the Intellect also appears 
before ibn Latif. R. Nathaniel Al-Fayumi writes in his SF& Bustin 
Al-"Ukkul (Kapah ed., Jerusalem 19541, 5: 

The first creation subsisted on the level of the first [one] whereas the 
universal soul is on the level of second, and so on with respect to the 
rest of the Iwels. As for the Tomh, the Sages have applied to it the 
term 'Divine Wisdom.' It is thus on the level of the first. 

The 'first creation', i-e., 'first creature' according to Al-Fayumi, reters 
to the universal intellect. It is worth noting that although the term 
'first creature' appears a h  in the works of ibn Latif, it is difficult to 
assume that Al-Fayumi's writings influenced him. It rather seems to 
this writer that the conception of Torah as Intellectual Universe is a 
result of Moslem influence. Regarding the identity of the Qurnn as 
the first creation, i.e., first intellect, according to the Brethren of Purity, 
w Yves Marquet 'Corm et Creation,' in Arabica 9 (1969). 279-285. 

, . -, 
and compare with M. Idel "Ha-Sefirbt Ee-metal ha-%&," Tarbiz 51 
(19821, 270-272. 

20. See Idel, "The Concept of the Torah," 45, 49-58. On the influence 
d R Ezra on R Baruch Togarmi in another matter, see E frairn Gottlieb, 
% -fibhiah Be-Kit& Rabktlu Bohya Ben 'ALer ,  (Tel Aviv 1970), 55. 

!I. Abulc~ja, 232. The numerological equation SM HMYWW (Ern 
~meyuhid-unique name) = ZYW HSKYNH (zib ha-ie@ih-ray of 
he Divine Presence) is also found in S $ t  ' E b n  Sappi? of R. Elnatan 
Fn Moses Kaikish, Ms. Paris, BN 727, fol. l la .  See also below, note 
5. 



496 Notes to Chapter 2 

22. Dt. 17:19. 

23. For example, S # .  Kuzari, I,87, and in Abulafia's circle, in Sqer 
Girznat 'EgEz by R. Joseph Gikatilla, fol. 50b, and elsewhere. 

24. 5Efl.r Hayyt?y h a - c ~ l d m  ha-Ba), Ms. Oxford 1582, fol. 53b. 

25. In Abulafra, 234, R. Baruch Togarmi writes: 

Z'T (z>&-this), that is to say, the entire Merkabah is 'ELHYM ['Elo- 
him] and it refers to the ray of the Divine Presence. And the secret 
of this is known as the Divine Name. 

As we have seen, the word ZT (z3fit) is associated with the Torah, and 
it may be assumed that we have here the following numerological 
equation: 408 = Z'T = KL HMRK0H 'ELHYM (kol ha-mk@h %lohim 
- the e n b  ~ e r f i b d h  is  lohi him) = ZYW HSm = SM WHD 
(see above note 21). This again indicated the Torah, identified as the 
World of the Intellect -'the en tire MerhiFh i s  Elohim', and identified 
as the Divinity -'the Unique Name.' It is worth noting h a t  the ml- 
merological equation ZT = SM appears again in a f r a p a  
from the circle of R. Baruch Togami, in Ms. New York 1851, fol. 94, 
Regarding this anonymous work, see Gottlieb, Studies., 111. 

26. Ms. Oxford 1695, fols. lbb-17a. 

27. Compare with the conception of R. Joseph Gikatilla, who wrih- 
in Sepr SacarSy Sedeq: 

Know that the Torah Scroll is the form of the Supernal Wodd, bul 
cannot explain further. (Printed in Gottlieb, Studies, 155). 

28. The identification of the Torah as the Name of God is clear 
indicated in Sefir S i t r e  Th&: 

"Anyone who does not study the Torah at all deserves to die. /\I 
all who make [practical] use of the Clown of the Torah perish." TI 
refers no doubk ta the Tetragrammaton, having the numerical val' 
'ESRYM W%H (cesrim we-s'iitih - 261, whose secret is the Crown of t 
Torah. This in its verity includes the Tm Commandments. Undl 
stand this well, and know that whosoever makes use of the Tor; 
i-e., the Name of God, not for its own sake, bans- the comma 
of God. @'Is. Paris, BN 774, fol. 147%) 

This passage is based on the numerological equation 'ESRYM W% 
( ~ e s r i m  we-&hi-26) = 1231 = KTR TWRH (keter Tirih-the Crov 
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of the Torah) = 'ASRT HDBRYM ( w m e t  ha-delirim-the Ten Com- 
mandments). ""ESRYM WSSH refers to the numerical value sf the 
Tetragrammaton, i.e., 26. Compare also with the numerologees found 
in Sqer Ginat 'Egcz, fol. 6Ob-d, and elsewhere. 

29. Ms. Paris, BN 774, fol. 137b. 

30, Ibid. fd. 124a. Compare with Sqer ha-Zihr, I, Mb: 

All matters supernal and material, and a 1  matters of this world and 
of the world to come, are in the Torah. 

Compare also in ibid., fol. 234b: 

The Torah is the perfection of all, the perfection of above and below. 

See also in Xshbi, Mjsvnaf ha-Zoir, II, 369. 

31. Ms. Oxford 1580, fols, 92b-93a. On the Active IntelIect as a 
spiritual model of the material world, see H. A. Davidson "Pllfasabi 
and Avicenna on Active htellect," Viator, vol. 3 (1972), 126-127. Con- 
cerning R. tevi ben Gexshon's conception of the order of inteuigibles 
in the Active Inteht ,  see S. Pines Ha-Skolnslikah sheaharey Thomas 
Aquinas u-Mishna fan shel Hasdai Crescas we-Kodmav (Jerusalem 19661, 
4-5. The congruence between the Active Intellect and the Torah, ac- 
cording to Abulafia, is based on the fact that both order all phenomena 
of the material world. Compare this to the conception of the Qurm 
as the first intellect, expressed by the Brethren of Purity, as presented 
by Marquet (above, note 171, and in particular, with reference to the 
madest and w d t  cycles of nature, which call to mind, according to 
Marquet, ibid., 279, the manifest and occult aspects of creation. On the 
history of the concept of the existence of all the forms in the supernal 
intellect see now S. Pines "Some Distinctive Metaphysical Concep- 
tions in Themistius' Commentary on Book Lambda and Their Place in 
the History of Philosop hp" Aristoteles Werk und Wirkung, Paul Moraux 
W d m e t ,  ed. J. Wiener [Berlin, New York, 19871, 177-204, esp. 180- 
182. Actually, Abulafia could have been acquainted with the view of 
Themistius on the "living Nomos," because his text was translated 
into Hebrew in the middle of the thirteenth century. 

32. &M (ha-&-the name)= 345 = H M ' F  (ha-maurik-the eval- 
uator) = HN'ERK (ha-necerik-that which is evaluated). 

33. It is worth noting that the words of ibn Ezra in the two versions 
of his commentary to Ex. 2320-21 may be interpreted as referring to 
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an equation of Torah with the Active Intellst. In the long version, on 
2320 we read: "There are those who say that the angel is the Torah 
Scroll, for the verse states 'My name is within h h '  [ibid., 23:22]." Ibn 
Ezra indeed does not accept this idea, but if it be accepted, the words 
'for My Name is within him' may easily be construed as an allusion to 
Metapon, who came to be known as the personification of the Active 
Intellect. In his short version, we read in Ex, 2321, regasding the 
words 'for My Name is within hid:  

And this is the angel who is the Great Ministering Angel. And as far 
his having been E n d ,  this is an homelitic interpretation. 

Here the indication as to the identity of the angel is clear: he is 
Metabon, whereas some identify him as Enoch. We note that the 
identity of Torah and Active Intelled appears in one of the important 
supercommentaries to Ibn Ezra. See R. Joseph b. Eliezer Tuv Hem. 
who writes in SoJnat Pawnen$ (Gacow 19121, I p. 22: 

And the Torah refers to the Active Intelled. 

See also R. Shalom Shabazi, S q i  HHemdat Ytimfnz (Jerusalem 1956), fol. 
3a. This identification of Torah aid the active intellect, itself consid- 
ered as identical to the revelatory angel, Metapon, may hint at the role 
of Torah as angelus inhrpres. Torah is at the same time the content and 
its interpretation. See also below, note 46, where the Torah is described 
as an intermediary. 

34. Ms. Roma, Angelica 38, fol. 3b4a: In this Ms. we read HSKYL 
(hiskil-comprehended), but it ought to be amended to read HSTKL 
(his takk21+ontempla ted), which corresponds to MBYT (mabit--gaze) 
and !@WR-R (u-bore.--and creates) that appear in the text of Genesis 
Rab bah. Perhaps Abulafia is following the text of Midrag Leqah Tot on 
Gen. I:l where we read: (fol. 2a) 

h the Torah did God gaze and created His world. 

Abulafia knew this nlidri2 as he states in S F  Majtiah hn-@owi2, Ms. 
Moscow 133, fol. $a; "And Leqah Tob by R. Tuvya 0.b.m." The version 
"contemplated and created" [rnistakEl u-bfira'" is also found in h e  in- 
troduction to Halik6t Gcdoldt, published by A. Aptowitzer as "DerSSih 
be-&bah ha-~firgh," Sinai 7 (1940-1941). 181. 

36. Proverbs 830. 
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37. Genesis Rabbah 1:I. 

39. Ms. Oxford 1582, fol. 6b. 

40. P m b s  3:18. 

41. Ms. Moscow 133, fols. 23a-b. The beginning of this quote is based 
on Psalm 19; compare to the words of Abulafia in Sqer Ha* ha-NefiG 
Ms. Miinich 408 fol. 72a: 

It is called Torah for by ih means the Providence of God is upon us 
so as ta actualize our intellect from potenlia to actu. 

Compare also to R. Joseph Gikatilla who, in one of his poems, ex- 
press& this as follows: 

And the human intelkt is given to us in its potential. And there 
are thw who actualise it and those in whom it stands wasted. The 
Torah helps to actudise it so that the soul does not stand forlorn. 

I. Gruenwald "Seney h i m  i k 1  ha-Mequbbal Yoseph GikatiUa," Tarbiz 
36 (1965-661, 88. It is the case with the Torah, as with language, that 
it is seen as a medium by which the intellect becomes actualised. 

42. Ibid. fol. 8a. 

43. Ms. M i x &  4-08, fol. 42a. 

44. Psalms 19.8, 

45. Ms. Paris, BN 774, fol. 125b. 

46. Ibid., fol. 15%. And in SeTpr Liqqutq sie&h ufidh (Ferrara 
1556) fol. 27b: 'VP(VT H K ~  (>dtiyyit ha-qdecholy letters) = 
1232 = HlWRH H'EwYT (ha-Tdrih ha-.emsacit-the Torah [is] the 
intemediary). Abulafia mentions the rela tion Torah-internechary in 
his Sgfer Get ho-Semi$, Ms. Oxford 1682, fol. 106b, and S+r Gan Nawl 
Ms. Miinich 58, fol. 316a, and in S@. ha-Ge.ulrih Ms. Kigi, 1,90,6 fol. 
258a, and elsewhere. See also note 33 above. 

47. Appmntly there is a relation between the numerological equation 
TWRH = 'MSYT (Torah = middle way intermediary) and the Aris- 
totelian conception of the 'middle way' ( D m  MSYT) aas the proper 
mode of conduct. Compare also to the Guide for the Petplexed, II, 39 
and UI, 59 and elsewhere. We note also a different interpretation of 
HUSY in Abulafia's works; see 'o$r 'Eden G n u z ,  quoted below in 
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this chapter, alongside note 135. Regarding the intell~t as MSY, see 
below in this chapter, dongside note 186. 

48. Ms. Vatican 233, fols. 48b-4% 

50. This term appears first in Kefer Mnlkuf of R. Solomon ibn Gabirol, 
par. 24: 

Upon Your being raised above the ninth sphere, the sphere of the 
intellect, a palace before the tenth, holy unto God, the sphere exalted 
above all supernah. 

A term similar to this is found in the Hebrew translation of the P W "  
Sqer Yesirill by R Dunash ibn Tamin, Ms. Paris, BN 680, fol. 200b- 
201a. There we read of the Sphere of Knowledge [Galgil h-Dacaf] used 
in the same sense as World of the Intellect. There we do not find, 
however, a description of the tenth sphere. Tbn Ezra writes at great 
length about the tenth sphere and also mentions the term Sphere of 
the Intellect. In the Divan (ed. I. Egger, Berlin 1886),21, we read: 

From knowledge exalted - drawn from the Sphere of the Intellect. 

Compare to R. Simon Duran, M e  'A@t, fol. M a .  At the beginning 
of the thirteenth century, this term was understood as symbolising the 
separate Intellecb, in a letter sent by R. Samuel, ben Mordekhai to R 
Yekutiel (Ms. Vatican, Neophiti 11, fol. 203a): 

The Sages called the supernal world b y  the nameJ "the Sphere of the 
Intellect" and this refers to the world of the angels who are neither 
corporeal bodies] nor corporeal powers. 

Compare also to the words of R. Jacob Anatoli in S@ MalmrId ha- 
'l~lmidim, fol. 65b. This tenn was more widespread than the examples 
given here, and elsewhere we will elaborate on it. h the meantime, 
see M. Idel in Kiyot Sqev 50 (19751, 153-156. 
51. Sefir @ayyt;y ha-N~fes'~ Ms. Miinich 408, fol. 75b. This term appears 
twice more in the works of Abdafia: S@ )dr ha-Sekel, Ms. Vatican 
233, fol. 85a, and Sepr ha-Gewlah Ms. Kigi, 1, 190.6, Sod B.1. 

52. R. Isaac B. Jacob Hakohen, P h i  Mfrkebef Yihezqd, printed by C. 
S o l e m  in Tarbiz 2 (19311, 201-202. 

5 3 . P 5 ~  Mirkekt Yihezqd, Tarbiz 5 (1934),186. On that page, R. Moses 
of Burps quotes the passage of the Pirus' MirkeFt Yikzqil by R. Isaac 

Hakohen. See also R. Meir Aldabi, Sekiq hn-'E m w nah (Warshaw, 1887) 
foi. 20b, and also the words of Pico M a  Mirandola, quoted by H. 
Wmzubski, SeloiZh P e r a h  be-Toled& hn-Kabbalah h-Nosr i f  (Jerusalem, 
1975), 49-50. 

54. Ms. Oxford 1582, fol. 80a, Ms. Paris, BN 7'77, fol. 132a. See 
also Sqkr 'OFT 'Edm Gnuz ,  Ms. Oxford 1580, fol. 170a and Sqer Nir 
Elohim, Ms. M h i c h  10 fol. 152b: 

And the x u z t  [of this is] "the superior [quality]" of the "world as a 
Prince" is "the tenth sphere," which is the secret of the "entire Torah." 
This is in the same sense as the 'superior [qualityl' of wisdom 

mWN (yitr8n--advantage, superior quality) = 666 = 'WLM KSR 
(cil im ke-Sax-the world as a Prince) = HGLGL H'SYRY (ha-galgal ha- 
casiri-the tenth sphere) = KL HTWRH (Kol ha-Torah-the entire Torah), 

55. Ms. New York, J'E 839, fol. Sa, and Ms. Vatican, Urbino 31, fol. 
1 64a. 

56. Ms. Miinich 22, fol. 1Ma. The mention of the giving of the sphere 
of the Intell& into the hands of Metapon, mentiond by Sqer ha-St%# 
a p p m t l y  influenced R Elnatan b. Moses K w h  who wrote in his 
Sqm %& Sappir, regarding Moses: 

And when he departed from the material plane and was made king, 
and ruled over the Sphere of the Intellect.. . [Ms. Paris, EN 728, fot 
167bI. 

58. We note that the relation between the letters of the Torah and the 
letkers of YSR'L (Israel) is also found in the Zohr .  In addition to the 
words of the Midrash concerning the close connection between Israel 
and Torah, w e  read in ~ i d r &  Rut ha-NeceLim (Zohar Hodaq Uerusalem 
1941, fol, 108a: 

R Hanina said regarding the matters that arose in thought beforr the 
Holy One, blessed be He, created His world, one of them was Israel, 
for they are worthy of receiving the Torah. And aU of the letters 
were chosen at first, and as soon as Israel arose in thought the Holy 
One, blessed be He, s t d  up, so to speak, and engraved therein the 
Torah. And all of the letters were written upon his head, and upon 
him was the Torah fulfilled. This is as it is written: "Now this (2 
'T) was wisdom in former times in Israel." And 'this' (Z'T) refers to 
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the Torah, which preceeded Israel. h d  'in former time' refers to the 
letters, And all were engraved and impressed upon Israel. 

59. Ginat ' E g ~ z ,  fols. 54d-55b. Concerning the influence of this image 
on the Zohr, see Scholem, Major Trends, 391, n. 80-81. It is worth not- 
ing that these words of Gikatilla influenced R. Hame1 b. Abraham; 
see his S2@ YeGd 'Olam, Ms. Moscow, Giinzburg 607, fol. 80a. 

60. Pirtrs' Stfm Yesirrfh, Ms. Paris, BN 768, fol. 9a. 

61. Ms. Paris, BN 774, fol. 69b. 

62. S f f i  ha-Nikks~d, Ms. Paris, BN 774, fol. 41a. 

63. Ms. Cambridge, Trinity, 108, fol. 123b; see also Min@t Yehudlih on 
Macarekt hn-'Elo/iut [ b t u a ,  15581 iols. 9%-98a. 

64. SCfir Macareket ha-'Elohut, fol. 97b, and elsewhere, Sver Minkt 
Yehub-h, in the name of "another" commentator. These words of IL 
Reuben Sarfati are quoted by R. Yolpnan Alemanno in an untitled 
work found in Ms. Paris, BN 8.49, fol. 67a, but the source is not 
indicated. See also the co l lec tam of Alemanno in Ms. Oxford 2234, 
fol. 15%, where he again quotes similar words from R. R e u e  Sarfa ti. 
R Abraham ibn Migash collected from Sqer M i n e t  Yehudrih much 
material regarding the Torah and the wheel of the letters. See his 
work K e k d  'Elohim Oerusalem 19m, fol. 97a. On that page we find 
quoted the two passages from R. Reuben Sarfati mentioned above. 

65. Ms. Oxford 1580, fol. 25b-26a. This is based on the Mishnah 
h r n  Squ Yegirrih that speaks of SFR SPVR SPhR (Sip, sippur, sqm- 
writer, narrative. book) wh&, beginning with Saadyah Gaon, came 
to refer to writing, speech, and thought. In SLfm /erffhF ha-Tah6f 
(Ms.  Oxford 1605 fol. 17a) Abulafia writes sirmlarly: 

Indeed i t  [the Torah] is divided into various matters, as you may % 

that a portion of it is written in books, and it is also expressed by the 
lips in various languages ... and it is conceived, found in the thoughts 
of the soul. 

66. Leviticus Rabba, +19:1. 

67. Ex.32:16. 

68. Psalms 1W:24. 

69. In this it seems that Abulafia was influenced by the opinion of 
Maimonides, who, in his Guide for the Perplexed, I: 1, describes the In- 
tellect, created in the image of Gad, as a natural form. Regarding this, 
see Moshe Idel "&us sive natural the Metamorphosis of a Dictum 
from Maimonides to Spinoza," Maimonides nttd the Sciences, &. S. 
Cohen and H. kvine, pp. 87-10. 

70. Ms. Vatican 233, hl. 122b, a d  see below, note 87. 

71. Psalms 139:5. 

72. Proverbs 3:3; 7:3; Jeremiah 121; 31:33, and in the New Testament, 
Epistle to the Corinthinns, 33, 

73. Peraqim be-HqliMh (Jerusalem 1939). 2. The comparison between 
the heart and the Ark of the Covenant appears also in the pseudo- 
Maimonidean 'Iggmt ha-Musar which is quoted below. See also the 
introduction to T i q p n Q  Zohar, foI. 13a 

"And every wisehearted man among them wrought the work." (Ex. 
36:8)-they made the Ark. 

See R. Samuel ibn Ebbon, in a treatise that was apparently penned 
by him, Tacam h - g u l f i n  we-ha-Men6rd. Ms. Hamburg 251, fol. 230b. 
who compares the human body to the Holy Ark containing the Tablets 
of Witness. R. Baruch Toganmi, Abulafia's teacher, likens man to the 
Tabernacle, as Gottlieb pointed out in Ha-Kabbalah be-Khitve Rabbentr 
Bahya ben Asher (Tel Aviv, 1970) 56-57, and Abulafia himself also refers 
to the correspondence between man and the Tabernacle in '&r 'Eden 
G i ~ w ,  Ms. Oxford 1580, fol. 170a-b, and on fol. 42a. 

74. Isaiah, 51:7. 

75. Ms. New York, JTS 1801, fob. 19b-20a. The numerolo@caI equa- 
tion YSR TVB WYZR Rc = 'ABNY S Y ~  THWR also appears in Sqer 
'6sar "Eden Ginuz, Ms. Oxford 1580, fol. 1%. 

76. Ch. 2, Mishnah 12. 

77. The A+T, B+S derivation reinforces the idea found already in 
Midrash Tanhum, Xqeb, par. 9) where we read: 

From where were they [the tablets] carved? One says, from under- 
neath the Throne of Glory. 
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The above-mentioned A-+T, B+S derivation appears already in S e f ,  
Ho!crmt ha-Nrfc: by R. Eleazar of Worms (Safed edition) fol. la ,  and in 
the works of writers contemporary with Abulafia; see in R. Bahya b. 
Asher P2rug Era-Torih on Ex. 3193 (Chavel edition p. 327, where we 
read: 

and the word LHT in A+T, B+S is K S .  Thus, the gegnai dwells 
upon them as on the Throne of Glory And since the tablets were 
taken from the Throne of Glory, and is called 'Glory' as it is written 
(Proverbs 335) "The wise shall inherit Glory" So too the intell~tual 
soul is rooted in the b n e  of Glory and is called C1or)r'. 
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Regarding the source of the soul in the Throne of Glory, see idel, in 
Kirynt S@r, 50 (1975). 150 and notes 9.10. Bahya's words that asso- 
ciate the tablets and the intellectual soul with the Throne of Glory 
potentially also imply the equivalence between the tableb and the in- 
tellectual soul, which was made by the pseudo-Maimonidean 'Iggeret 
ha-Musar. The equation I$IT = KS' also appears in Sqer ha-PelP& 
(Koretz 17841, fol. 776. 

78. Ms. kipzig 39, fol. 2a. 

79. Ms. Oxford 1580, fol. 4ab. 

80. Leqa!l To! on Exodus, 31:18. The topic of the Throne of Glory is 
heated also in AbulafiaJs work ~ I B  M i ~ r i h .  MS. Paris, EN 853, foL 
76b, 

The secret of the Throne of glory is the 'nature of the heart,' the 
former in the supernal [reah], the second in the lower [realm]. 

See also Abulafia's commentary on Sifer Yesirall, Ms. Paris, BN 768, 
fol. 10b and in a fragment occurring in Ms. Paris, BN 774, fol. 69b. 

81. Ezekiel 2:26. 

82. Ms. Paris, BN 774, fol. 136b. In S+@r fo.-'Of, p. 71 we read 
similarly: 

Raise your eyes on high and gaze by means of the eyes of your sad 
to the heighh'of heaven and observe the orders of the Living God- 
all established upon the order of the Divine Toah. And when you 
comprehend the orders of the heavens you will find them engraved 
by the order of the Lord of Hosts, the God of the orders of Israel. And 
upon their being engraved by Divine command, so too were graven 
by the power of the Designer the words of the Book that includes the 

five books of the Torah. Moses engraved the forms of all the worlds 
within the Twe of Life whose writing was graven upon the tablets, 
in His form and likeness. 

83. It is worth pointing out a passage fmm S2fir yesod Morna by ibn 
Ezra, where we find a comparison between the Torah and the potencies 
of the soul. In chapter SO we read: 

And the soul of man alone when it was given by God is like a tablet 
ready to be written on. And the writing on the table is the writing 
of God, i.e., the knowledge of the universal general ideas .... 

Ibn Ezra uses here the Aristotelian image of the tabula rasa whereas 
the expression 'writing of God' is taken from Ex. 3216 

"And the tablets were the work of God and the writing was the 
writing of God graven on the tablets." 

This yields the view of the soul as the tableb of Testimony. Compare 
also to ibn Ezra on Palms 49:14: 

h d  the writing of God is engraved upon his soul .... 
84. 'Iggerdt u-T&Ft of Maimonid= (Jerusalem 1968),9. 

85. Compare also with R. Yehudah Muscato in Sqer Nefusd Yehultih, 
discourse 9 fols. 25c-26b. which was apparently influenced by the 
(pseudwMaimonidean) 'Iggercf or by Abdafia, in hs mmparison be- 
tween the Tablets of the Covenant and the speculative and practical 
intellects. 

1 86. Ms. Oxford 836, fol. 178b and see also fol. 147a: 

The tablets are ready to receive the forms of any possible inscription 
which the hylic intelligence, abo called 'the Sages withm Me' and 
'the guarded Tablet.' Tls is so for it is prepared to accept only the 
intellec-tionsf for man is born wild, lacking the intellections. 

] Compare this also with the quotes adduwd in the following note. 

87. This refers apparently to AIGhazali's inhn fions of the Philosophers. 
lam not aware of an allegorical explanation of the tablets of Witness by 
this author; howwer we may assume that this spiritualist explanation 
refers to the guarded Tablet See in the Qaran, Sura 85:21, and compare 
with A. 1. Wesnick, On the Relation between Ghnrali's Cosmology and his 
Mysticism (Amsterdam 1933), 14-16. See also the Hebrew version of 
the Intentions of the P h i l o s o p h I  where we read: 
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And when she has found an opportunity, and from her is removed thr 
withholder, she is ready to cleave to the glorious intellectual spiritua 
essences, wherein the souls are men honed in the Torah, and are inlaia 
in the tablet set aside and imprhted with its own nature, i.e., inlaid 
within the sod  are the essences of the f o m  of substances. 

Nasboni explains here: 

". . . of the fonns of substances," i-e., the writing was B e  writing of 
God, graven from, the guarded tablet, with the finger of God within 
the tablets referred to as having been graven on both sides, written 
on tius side and on that !Ms. Paris, BN 956, fols. 206b207a.1 

It is likely that Narboni was influenced on this point by Abulafia. As 
we have demonstrated elsewhere, Narboni was clearly influenced by 
Sqm >br ha-Sekel of Abulafia which he quoted without attribution in 
his commentary to The Intentions of the Philosophers. See Idel, Sfudies 
in Ecstatic Kabbalah, pp. 63-66. Regarding the tabIets of Testimony as 
a symbol for the heart, in one of the writings of Tbn Arabi we read: 

My heart is capable of being t r a n s f o d  into all forms: it is a Chris- 
tian monastery, a Palace of the Gods, a Meadow for gazelles, a Kaaba 
for pilgrims, the tablets of the Law of Moses, and the Quran. 

See G. Anawati-L. Massignon, Mystique Musulmne (Paris 1951), 59-60; 
Shelorno Pines "Notes sur l"IsmailiyyaM Hmes vd.  3 (1939), 5657; 
Fritz Meier "Nahrre in the Monism of Islam," Spirit and Nature, ed. 
J. Campbell (Bollingen Series XXX, 1, New Ymk 1954), 153; Van den 
Bergh, Averrues' Talrafut al-Tahafut (London 1969) vol. I p. 300, II p. 
165. 

88. Ms. Oxford 1580, fol. 26a-26b. Abulafia, with minor changes, 
brings the well-known words of Nalymides in the introduction to 
his commentary on the Torah concerning the Torah as Names of God. 
(See Idel, "The Concept of the Torah," 52-53). In S2fm SifrEy T&dh 
Abdafia writes: 

And as Moses our master attained to the epitome of wisdom, and 
was the fa*er of the Torah, the father of Wisdom, and the father of 
Prophecy [cf. BT Megillall, 13al he was taken to the supernal effluence, 
to which he veritably clung, in order to receive the Torah, which 
was given him by the Blessed Name in two strata: the first involves 
howledge of the Torah as understood in its plain meaning, all of 
its matters and commandments in accordance wilh the tradition, i.e., 
the entire Talmud and what was derived from it. And the second 
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involves the knowledge of Torah as it is understood in its secret 
meaning, having to do with the secret Names and the reasons for the 
commandments, called the hidden aspects of the Torah. This is for 
the sake of the perfection of two types of people-the in t e l l ~hds  
and the fools, (Ms. Paris, BN 774, fol. 119a.) 

And compare with the quote from Sqer HayyFy 1ta-'0lim hn-BP, below 
in this chapter, alongside note 199. 

89. This refers ta the Name of 72 letters (i.e., triplets). 

90. See Idel, "The Concept of the Torah," 53-54. 

91. Ms. Oxford 1580, fols. 2%-26a. 

92. Concerning this expression, see Isadore Twersky, Rabad of 
Posquihes (Canbridge, Mass. 1962), 291 -297. Notwithstanding his 
chins of having merited many revelations, Abulafia m l y  uses this 
expression. 

93. JT Pe3dh, ch. 2, mishah 2, 17a. 

94. BT Gittin 60b, and elsewhere. 

95. Compare with Abulafia in the introduction to Perus' la-TirJh, Ms. 
Parma, 141 fol. lb: 

Indeed when I obsetved that a new idea had taken hold in the world, 
that a few of the sages of the Talmud who Liken themselves to the 
sages of the Tosaphists, and pride themselves with [knowledge on] 
the Kabbalah, so as to negate the Talmud, which is called the Oral 
Torah according to the way of kuth -not according to the false hag- 
f i g s  af those who are worthy of them and of those who are not. 
Thus there arose in me a spirit of zealousness for God, Lord of Israel, 
who sits upon the cherubim, my God and the God of my ancestors. 
And H e  a r o d  me and I was impassioned to enter the path of the 
perfection of the soul - the desire of the One who loves me. 

The distinction between the 'true' OraI Torah and the 'imaginary' Oral 
Torah concurs apparently with the distinction between the Torah in 
nctu and the written Torah, i-e., the Talmud which was written down, 
as opposed to the Oral Tradition of the Kabbalah, apparently opposed 
by the sages of the T h u d .  Compare this also with the two-fold value 
of the hal@%i'h in Zoharic literature, as presented by Tishby in Mishnrrt 
ha-Zohar , fl, 396-397. 

f 96. Song of Songs Robba ,3:4. 
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97. Ms, Paris, BN 774, fol. 136b. 

98. The view of the Oral Torah as intellectual substance that existed 
before the creation of the world, as opposed to the written Torah, 
containing both intellectual and imaginary forms and which serves a 
clear political pwpose is reminiscent of the distinction between t h o s  
and nolrros in inthe writings of Pseudo-Dionysius; see R.E Hathaway, 
Hiernrchy and D@trition of Order in the Letters of Pseudo-Dionysius (The 
Hague '6969), 38-46. See also the affinity between the mental law and 
the oral law as discussed by Jose Faur, GoIdm Doves with Silver Dots 
(Blmmington, 19861, 133-1 38. 

99. Ms. Oxford 1580, fol. 2%. 

100. BT Pesnhinz, Ma.  

101. See the sources gathered by Heschel in Torah min ha-Shamayim 
be-'Aspaqlariah s f ~ l  ha-Dorot, II, 22-23. 

102. BT Sukkah ,2&; BT Baba Bafra 134b, BT Hagigah la. 

103. The opinion of the German Pietists in this regard was influenced 
by the Hqe-lot literature as understood in light of Saadyah Gaon. 
See Joseph Dan, Torat ha-Sfid she1 uasidut  Ashkenaz (Jerusalem, 19 
205-210 and elsewhere. 

1W. PCrus* ha-Mijnih, Fnggigih, ch. 2 mishah  1, Introduction to Seder 
Zmcin, and elsewhere. S e  Isadore Twersky "Aspects of Mishneh 
Torah," Jewish Medimai and Renaissance S tudks (ed. A. Altmann), Cam- 
bridge, Mass.1967, 111-118, 

105. Tishbi, Mishnat ha-Zohr, vol. I ,  415-421. 

106. Hc*lot Zutarfi, ed. Rachel Elior (Jerusalem, 1982). 22; Idel "The 
Concept of the Torah," 37, n. 39. Also '0tiyyot &-Rabbi 'Aqik, ed. 
Wertheimer, in Bat$ Mldras'Ot, II, p. 365. 

107. Pgrug Ira-Torih (Jerusalem 1964) fol. 30a. see also Joshua ibn 
Shu'aib, Derai3t (Cracew 15731, a sermon for the last day of Passover, 
fol. 42b, where he say,s regarding the Song of Songs: 

For the words of this song are exceedingly hidden and sealed, etc. 
and for this reason they [the Sages] regarded it as the Holy of Holies, 
for all of its words are the secrets of the Chariot and the Names of 
the Holy One, blessed be He. 
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108. hls. Vatican 228, fols. 1Wb-lola. In many manuscripts we find 
a passage that contains a pentagram, and alongside it is written: 

This is the Account of the Chariot KVZV BMVKSZ KVZV, and under 
these letters is written: YHVH 'L.HYNV YHVH. 

See, for instance, Ms. Brihsh Library 757, fol. 117b. 

109. (Lyck 1866). In the author's introduction, toward the end. See 
also the words of R. Jacob Anatoh, ibid., concerning the Account of the 
Chariot. 

111. Ms. New York, JE 1891, fol. 65b. See also the words of one of 
the authors of Gikatilla's circle in Ms, Vatican 428, for. 88a: 

ABGD , these, in the secret of the Merkba-h, etc. 

and in Sqer Sm5r ha-Hayyim, from Gikatilla's circle (Ms. Leiden- 
Warner 24 fol. 19Oa): 

. ..For the Name 'IWH was emanated from the Name ... and tlus is 
the secret of the MerhB-h. 

112. The equivalence of the 'Account of the Chariot' and the art of 
the combination of the Names of God and metaphysical deliberation 
receives extended discussion in the writings of Abulafia, as we will 
see in the course of this chapter, In S$er VayyFy ha-NefeS, howwer, the 
term Account of the Chariot is explained differently: 

When the word 'Macaseh"[the Account] is combined with the word 
'BerSit' [creation] and with the word 'Merk5bZh' we must conclude 
that it refers to complexes of bodies, for no true composites exist in 
h e  intellects or in what is separate from matter (Ms, Miinich 408, 
fol. 58a). 

113. Ms. Oxford 1580, fol. 131b. 

114, Ms. Rome, Angelica 38, fol. 45b, and compare with SqL Ner 
Elohim, Ms. Miinich 10, foI. 135b, printed in Chapter 1, note 12. 

115. Ms. Paris, BN 768, fol. 10a, and compare with S2fer Gan Natul, 
Ms. Miinich 58, fol. 328b. 

116. These numerological equations aiso appear in b v j e  ~ e d e q ,  writ- 
ten by one of the ecstatic Kabbalists of the thirteenth century: 
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Some Kabbdkh have stated that the beginning of S+n Yesir&, when 
it says "with 32 ..." refers to the Account of the Chariot, i.e., the 
combination of one N w  with another. Yet clearly it is necessary to 
respond that the 'Account of the Chariot' refers in its exoteric senre to 
the phenomena of the supernal realm.... bdeed, the esoteric aspect of 
the Account of L e  Chariot. based on the path of Names, consisb in 
the knowledge of the vowels, which an (forms on the [letter] Yod that 
each and every vowel mark manifests in accordance with its mode 
of manifestation and particular features.. When MOSS ascended on 
high, the AU-Powerful Master revealed to him all supernal powers, 
how they are composed of combinations of hidden letters that are 
beyond likeness (Ms J e d e r n  80 148, fok. 32a-33a). 

R. Nathan ben Sasadyah Haar, the author of $hncar@ Sedeq, Classified 
the "Account of the Chariot" exoterically in a way similar to Abu- 
lafia's conception of the "Account of Creation."  ordi din^ to him this 
"supernal natural realm" refers to the "revolving forces which cause 
the descent of the potencies that function in the elements." Therefo~~ 
the exoteric "Account of the Chariot" refers to the intermediate world 
in the cosmolagical system current during the Middle Ages. i.e., to the 
World of the Spheres. Also, in his classification of the semt aspect 
of the "Account of the Chariot," the author of Shncar@ Sedeq &verger 
from Abdafia's ideas, although essentially he accepts the idea of Ule 
"Account of the Chariot" as containing secrets of a linguistic nature, 
i.e., vowel and letter combinations. in this work, Abulafia's distinc- 
tion between the "Account of the Chariot" and the Work of Creation 
becomes a distinction between the esoteric and exoteric aspects of ody 
the "Account of the Chariot." In an untitled work by R. Yobanan Ale 
manno, wherein are preserved many Abulsfian traditions, we fmd a 
distinction between the esoteric and exoteric aspects of the "A1 
of the Creation" which is similar to Abulafia's distinction betwc 
"Account of the CharioY and the "Account of the Creation": 

The Account of Creation in its primary mot meaning refers to the hn 
sefirot that Abraham counted in his Sqn Ye$& which was writkn 
down by Rabbi 'Aqiba, and m the letters with which He f o d  d of 
creation, just k Bezalel who dwells in the shadow of God knew them 
and understood the letter combhatiom thmugh which the world ws 
created. And it is only the counted remnants that He c a b  forth in 
each generation to teach them Ule letter-combinalions with which 
were created creatures. But for people of f l g h  and blmd it is almml 
impossible [for them to wdcrstand this]. Therefore Mosg our masta 
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hid it and began with the revealed aspects of meaton to be known 
by the masses. (Ms. Paris, BN 849 fol. 17b.) 

See also Sqer h-q&q, Ms. New York, JTS 1801, fol. 13a. 

117. The conception according to which the principles of biblical ex- 
egesis constitute part of the Oral Tradition-"the methods by which 
the Torah is explicated1'-already appears in the early Talmudic liter- 
ature; see Boaz Cohen, Lmu and Tradition in Ismel (New York 1959). 6, 
~ote  6; Ithamar Gruenwald, Apmrlypbic and Mwki7bdh Mysficism (Lei- 
1en, 1980), 23-24, and Midf~s'  ha-Gdol on ~ x o d &  (Margolioth ed.), 
159, and ibid. on Leviticus, 12; and see particularly, Ndynanides, St@ 
fa-&)~l&t 

Man h not pedtted to innovate novel numemlogies and derive from 
them whatever occurs to hia Rather, w e  have a hadition from our 
rabbis, the holy sages of the Talmud, which states that together with 
the nest of the Oral Torah Moses was given particukr numemlogim 
as mnenotechnies and signs for what was explained b him orally, 
with respect to matters of 'Aggadah [legend] and the forbidden and 
permitted. (In K i t e  Ramban, ed. Chavel, vol. 1,262.) 

hese words of N-des and others similar to them dearly state 
mt the numemlogies are traditions passed down by Moses from Sinai. 
his ddaration has a dear implication: One cannot freely innovate 
umwlogies as was done by Abulafia and his disciples. It is proper 
mt we compare the words of Nalynanides with those written by a 

n ~ e m b ~  of Abulafia's M e .  In Sqer NEr 'Elohim, after a discussion that 
included the use of various numerological methods, the anonymous 
author of this work states: 

Understand my words for they are the wonders of the omniscient 
God, pule prophecies. decided upon laws, received by Moses at S w i  
and passed on to his disciples orally. (Ms. Miinich I0 fohn 1Mb- 
145a.) 

seems that the expression 'pure prophecies' refers to the wonden 
unived by means of various numaological methods used to explain 
the word BSLW-SLY (be@-in His shadow / elu-cified); see 
bdel, Abulafl, p. 50, note 118. 

N-des forcefully protests the free use of numerology when he 
;a ys: 
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Since one can remove various passages [from the context ofl and 
derive evil and foreign matters by means of this method. 

118. Ms. New York, JT'S 1801, fol. 14b. 

119. BT Sanhedrin, 22a. The term numerology in this quote refers to the 
A+T; B+S method of permutation, as is implied by the results arrived 
at by the Rabbis and as Abdafia goes on to explain. It is worth noting 
that the term numerology ( G m t r i a )  occurs in both the early printed 
editions of the Talmud as well as in the manuscripts. However, in 
the corresponding sections to this quote from BT Sanhedrin, in YaIqut 
~irncdni. par. 1063, and in Sir ha-birim Rabh ,  33, it does not appear. 

122. Ibid. 5:8. 

123. Ms. Miinich 408, fol. 67b, quoted in S@r ha-Pelibih (Koretz 1784) 
fol. 42a. It is worth noting that Abulafia returns to this in many of h 
other works; see Si$u Mamh ha-vo@Gt (Ms. Parma 141, fol. 22a), 
and in ' 0 g r  %dm G n u z  (Ms. Oxford 1580, fol. 26a.1, and in Sqer fer.br 
k-Sekel (Ms. Munich 40, fol. 199a). In Ms. Miidch 59, f. 21%. we find 
a note that refers the reader to S$m @yyhj ha-Nefes and apparently, 
the writer had the above quote in mind. 

'124 Cf. S4m gayyi ha-Nefesl Ms. Miinich, 408, fol. 39a: 

By [the terhniqtles 04 letter combination, numerology and acronyms, 
the majority of the secrets of the Torah are derived. 

125. Ms. Oxford 1580, fol. 72b. Compare to the words of R Hai 
Gaon, printed in Ha-T.&iyah (Berlin 1850). 41-42, ' 0 ~ r  h-Geonirn, ed. 
0. Lewin (Jerusalem, 1931) vol. 4, 11-12: 

Secrets of the Torah are given only to the mourceful sage who knows 
how to keep senets, to the silent one of understanding. They are 
whispered to him and given to him as general principles; he runs 
with them and from heaven is shown in the great secret recesses of 
his heart, as the Midrash states 'one who understands h e  whsper'. 
One who understands means that he can derive the implications of 
what he is told. 

126. See Frayois Secret, Lcs Kabbalistes ChrHims de la Renaissance 
(Paris, 1964), 77. 
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127. It i s  worth notlng the influence of this particular view of the 
'Account of the Chariot'; In his commentary to Chronicles, T 4:9 R. 
Joseph ibn Kaspi writes: 

And his mother called his name Yacb+, saying: ".... because I bop 
him with pain" [ B ' Z w e b ]  Ths constitutes sufficient testimony 
that they composed names by altering vowels such as "and he call& 
his name BRYH (Beriyah)" for his daughter was named 'Bereiah' 
[BR'H-with eviJ]. And this was a worthy custom on their part so 
that the names not be like common nouns or phrases. But from these 
mundane matters we may understand the more significant names in 
matters such as the 'Account of the Creation' and the 'Account of the 
Chariot.' [ 'Asir~h Ke14 Kesq (Pressburg, 19031, 47.1 

h Sqer Men6rat Kesefr ibid. p. 95, ibn Kaspi writes: 

When o w  master Moses, peace be upon him, wrote these three 
Names of the U ~ q u e  One [i.e., the Tetragrammaton, YH and 'HYH], 
he came to inform us of the essence of the Account of the Chariot. 

And see in his P h s l  M6reh Nmugirn (Frankfurt-am-Main, 1848),65-66 
in the note, and 109-110. See also the words of H.Y.D. Azulai in S'Em 
ha-Geddim, entry on R. Isaac of Acre, and the words of R. Yohanan 
Alemanno in his colkctanaea, Ms. Oxford 2234, fol. 17a, in the m a p ,  
and Ms. Oxford 49, fol. 92a. 

128. Preference for the Oral Torah over the Written Torah is found 
already in the writings of the Sages. See Urbach, The Sages, 301-302. 
Also see R. Yehud& Barceloni, P h S  Sqer k i r i h ,  ed. A. Berliner 
@din, 1885), 54,100,273-274. 

129. The idea that the Torah as it is read "as a compendium of corn- 
rnandments" is not the true Torah, and that there exists another more 
sublime reading which wodd ywld not the commandments, but in- 
telligibles, is potentially m antinomian idea. This calls to mind the 
idea expressed in Sqer ha-Tmunah that the Torah in its current state of 
letter arrangement is the Torah of the era of Judgment, and therefore 
contains laws regarding the permissable and the forbidden. See Scho- 
lem, Origins of the Kabbalah, 480474 and his Sabbatai Seui (Princeton, 
University Press, 1975), 811 ff. 

130. Sqer Sitr@ij Tfirih, Ms. Paris, BN 774, fol. 125a 

131. Ex., 24:12. 
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134. Ms. Miinich 408, fol. 91b. This classification corresponds in 
outlook to Mainonides' words in his Guide for. the P q l e x e d ,  Ill, 28: 

A commandment, be it a prescription or a prohibition, r e q d  abol- 
ishing reciprocal wrongdoing, or urging to a noble moral quality 
leading to a good social relationship, or comunicating a correct 
opinion that ought to be believed. 

135. hds. Oxford 1580, fols. 61a-62a. See atso above note 47, and 
below in the text, near note 180. 

136. Sqer Mafieah ha-eoF;mif, Ms. Parma 141, fol. l6a-16b. 

137. These thee levels are discussed in the following chapter. 

138. Ms. Oxford 836, fol. 179a. 

139. Ms. Oxford 1580, fol. 53a. The idea exprmsed at the end of the 
quote, that the commandments are intended for bringing a person to 
self-recognition and thereby, to recognition of the Divine, is not found 
in the literature that associates self-knowledge with the knowledge 
of God. 5ee Alexander Altmann, "The Delphic Maxim in Medieval 
Islam and in Judaism." Biblical and Ofha studies, ed. A. Altmann 
(Cambridge, Mass. 19631, 208-23'1. 

140. See A. JeUinek, in the sections he published at the end of Sip 
ha-'Ot,85-86. Jellinek does not indicate the manuscript from which he 
copied these words, but to a large degree they are identical to whai 
we find in the "S6d h-Nebu~ih" of Sifer vayy2y hn-NpfeS, Ms. Miinid 
408, fol. 64a. In comparing the text of this Ms. with others (such 
as Vienna 141) we learn that there are great differences between thc 
various manuscripts. The version quoted here is found only in Sifer ha- 
Peli.ih (Koretz 1784) fol. 35b. Hawever, because Jellinek entitles this 
section "Addenda and Expianations from Manuscripts of A b r h  
Abulafia's Writings." I assume that he used a manuscript and did not 
merely copy the text from SC'fer h-Pe1i.W. The author of Sger h-PeliEli'rih 
brings this passage due to the antinomian content that he perceived 
which suited his purposes. 

141. Based on BT Megillah ,26a; BT Kiddugin 40a; JT Pesahim 37. 

143. The closest passage to this formulation that I found is in BT Hallin 
13b: 3 

I 

j Heathens from outside Israel. are not id01 worshippers, they are 
merely following their ancestor's customs. 

1 144. Ms. Miinich 58, fol. 316a. 

147. Exodus 32r16. 

148. See above, section 3. 

149. Compare to the words of Albalag, in his Tikkw hn-Dtca't led. G. 
Vajda, Jerusalem 19731, 18: 

.... n a m  is an evil angel and a satan who leads astray and causes 
harm and injury, etc. as to names that denote evil. They called the 
inteLlectua1 aspect the good inclination, and it functions as a good 
angd, so that those who hear of them would ttunk that here are 
indeed within the soul a good angel and an evil angel. However, 
both are indeed good. One sustains the soul and one sustains the 
body. Artd it is impossible for one to subsist without both. And if 
one of them would vanish the person could not exist. 

Abulafia and Albalag base their words on the Guide for the Perplexed, 
m, 22. See Shalom Rosenberg "Hecar6t Iflarianut ha-Mqra we- 
ha-'Aggadah be-Mfireh Ne@d+n," Sqer Zikkar6n le- Yahkov Friedmann, 
Jerusalem 1974, 220-221. 

250. Genesis, 221. 

152. Df., 8:16. 

1 153. Ms. Miinich 408, fol. 83b. The view concerning the Divine trial 
as a matter intended for the benefit of the one being tested is derived 
apparently from Nalyanide conception of the nature of the 'binding'. 
In his view. it is for the sake of "the adYdilation 01 one's potentid. 1 so as to give him reward for a gwd deed." See his commentary on 
the Torah, Gmsis 22:1, and the comments of J.Z. Melammed, Mefar2 
h-Miqra (Jerusalem 19751, 11, 938, and n. 8. Unlike N w n i d a ,  

1 
however, who emphasizes the actual occurrence, A bulalia considers 
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the inner experience as the mast important feature. Undoubtedly, he 
follows Maimonides' view, expressed in Guidefor the Perplexed, LII, 48, 
which saw the binding as a battle bemeen intellect and imagination, 
as he viewed the love of father for son as the expression of the power 
of the imagination. Compare also to the commentary on the binding 
by the author of Sqm 'Soledof 'urn, Ms. Oxford 836, fols. 182b-183a. 

154. Ibid., fols. 84a-b, corrected in accordance with Ms. Vienna 141, 
his. 67a-6&a. An interesting discussion on the nature of the Qiine 
trial, based on the conceptions of Maimonides, may be found in Ab- 
ulafia ' s  commentary to Deuteronomy, Maftfah ha-TokihGt, Ms. Oxford 
1605, fols. 25a-26b. 

155. Genesis, 95. 

158. Exodus, 21:14. 

159. See Genesis Rabbah, 56:4, and Gudefot the P q l e x e d ,  II, 30 and 
also the article by S. Rosenberg, (note 14 above) p. 219. 

160. This argument) based on the injunction against bloodshed, as 
applied to the 'binding' was raised in the Aggadic literature by Satan 
who attempts to convince Abraham to give up his binding enterprise. 
See T h h  S e l h h  of M. M. Kashet, vol. III, 2 g .  888. 

161. Ms. Paris, BN 774, fol. 169a-b. WI%J 'Y~~  = 836 = Wl%TN = 
NFSWT. 

162. Ex., 17:14. 

163. Exodus, 1714. 

165. Ex., 17:'16. 

166. Tractate Abit, 2: 1. 

167. Ms. Oxford 836,'fol. 171b. 

168. HKS' (ha-be.-the throne) = 'LE-IYPVI (Elohh) = ( h n - t e @ ~  
nature) = 86. Regarding this numerological equation, see the p 
referred to in note 69 above. No doubt the anonymous author 
used it derived it from one of Abulafiafs works. 

'a Per 
who 

169. Ms. Rome, Angelica 38, fol. 4%. 

171. S* SiWy Tliral, Ms. Parisx BN 774, fol. 136a. 

172. Ibn Eza's commentary to Lwiticus 1:l. Ibn Ezra's ideas con- 
cerning the meaning of s a d c e  were associated in the mind of R. 
Yohanan Alemanno with the story of the 'binding'. In his collection 
of m i s e e o u s  passages, Ms. Oxford 2234, fol. 24a w e  mad: 

Remember, that the story of the 'binding' informs us of the false 
custom of the ancienb to sacrifice one's son, in order to remove the 
wrath of the powers of the constellations from the other sons and 
from the fathers. This is because they intended that good be drawn 
upon them due to this sacrifice, for by its means they would nullrfy 
the power of wil. lhs is based on a true concept that it is impossibIe 
to abolish the judgments of the constellations without giving them 
a place where they can manifest themselves. However, they [the 
anaents] believed that it was necessary that the form of the mani- 
festation must be of the same type as the decree that they wished to 
n q f  and therefore they offered a man in place of man. But they 
did not know the secret, that it is possible to sauifice an animal in 
place of a man. 

173. By his understanding of the story of the binding as an inner 
experience, Abulafia joins the extremist followers of Maimonides, such 
as R Zerwah ben She'altiel Fen. We h o w  that R. Hillel of Verona, 
one of Abulafia's teachers, asked R. Zer*ah about the meaning of 
the binding in hllaimonides' thought, and the answer he received was 
that the binding took place in a prophetic vision. See 'Ogr Nebmid, 
IL pp. 127, 133, 138, 141. It is interesting that in this question, as in 
the question regasding the osigunal language, which we discussed in 
the chapter on Abulafia's theory of language, Abvlafia finds himself 
holding the opinion of R. Zerahiah, as opposed to that of his teacher 
R Efillel. The view of the binding as a prophetic experience is found 
at the beginning of the fourteenth century in the writings of R. Nissim 
of Marseilles. See H e - v a l ~  7 (1 865) p. 133, where the binding is called 
'a sip'. On p. 132, ibid. we read: "a prophetic vision or dream is 
called among us 'a sign'." 

174. Ms. Paris, BN 774, fol. 170a. 

175. Ms. Paris, BN 774, fol. 136a. 
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176. Ms. New York, JTS 1887, iol. 121a; Sqer Ginat 'Egoz, fol. 65d. 

177. In SZfeer Ginat 'Egdz we read "essence" ( ' Z M ~ e p n ) ,  however, i t  
seems that these two versions are in error, and in its place we ought 
to put 'ZYM (~esirn-wood). 

178. Ms. Paris, BN 774, fol. 169a. 

179. In the cirde involved with Abulafia's ideas, the view of Pharaoh 
as Asmodeus was widespread, because ~ M D Y  = PR'H. See Ms. Paris, 
BN 580, fol. 152b, and G. Scholern "Beliar, Mdek ha-&dim," Msdda~ey 
ha-Yalradut, 3 (1926), 112, and Tarbiz 19 (19481, 160, note 3. 

180. Abulafia is also describing imagination as a demonic power and 
he uses the pun daemon - dimyon; see '@r 'Eden &uz Ms. Oxford 
1582, fol. 61a-61b quoted above note 135. 

181. Maimonides' Epistles (Jerusalem, 19681, 8. Interestingly, this pas- 
sage was quoted in sources influenced by Abulafian thought; see R. 
Elnatan ben Moses Kalkish, 'Eben Sappir, Ms.  Paris, BN 727, fol. 103b 
and the anonymous Toleddt 'Adam, quoted several trmes in our discus- 
sion, Ms. Oxford 836, fol. 171a-171b. 

182. Ms. Oxford 1580, fal. 27a. The subject of the Exdus  is reiterated 
in this work on fol. 122a: 

And it is known that whoever did not exit from Egypt is stdl a servant 
of Pharaoh and as yet still works in mortar and brick and is drowned 
among them. 

The conception of Egypt as the place of matter was already widespread 
in the ancient period. See Jean Pepin "Utilisations philosophiques 
du Mythe d'kis et Osiris dans la tradition Platonicienne," Sagesse et 
Re1 icon, Colloque de Strasbourg (October '1976) (Presse Universitaire 
de France, 19791, 51-52; Hans Leisegang, La  nose (Paris 1971), 258, 
note 1. 

183. Ms. Rome, Angelica 38 fol, 14a. in '0gcir 'Eden Glmuz, Ms. Oxford 
1580, fol. 164b we h d  a simiIar passage: 

The secret meananmg of Egypt is the bitter waters. And the secret mean- 
ing of the King is the waters. And the secret meaning of the Icing 
of Egypt is the King of the Firmament, the Fling of the Inchations, 
which is the fog. 
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This passage is based on the following numerological equivalence: 
MZRYM (Wsrayh-Egypt) = MYh.Z MRYM ( v i m  nUrrim-bitter wa- 
ters) = RKY' (rakia-hament) = LY SRYM (li-yesarirn-to the inclina- 
tions) = ?1FL (.arqel-fog) = 380. Some of these numerological equiv- 
alents are repeated in S+Y Gef ha-Sm&, Ms. Paris, BN 853, fol. 76b, 
and in the text of Ms. Paris, BN 774, mentioned above in note 178, 
See also Idel, The Mystical Experfence, pp. 121-123 regarding 'mystic 
drowning,' and see Ms. Jerusalem 80 488, fol. 44b. 

185. Moses, charactmized as 'king of Israel' is mentioned already by 
ibn Ezra in his commentary to Genesis 36.31. See also M. Kasher, Torah 
SheEmh, vol. 5, p. 1379. In the works of Abulafia, see Sifn FayyEy 
ha-NI$&, Ms. Miinich 405, fol. 86a-b. 

186. 'O+r 'Edm Giinuz, Ms. Oxford 1580, fol. 133b-134a, and compare 
with a similar conception encountered at the end of the fifteenth cen- 
tury, in the work of R. Yohanan Alemanno, who in many of his ideas 
was influenced by Abulafia: 

For you were sojourners in the land of Egypt, you were not immersed 
 the^ because you did not go to settle there, only to dwell temporar- 
ily, as did your ancestor [Abraham]. . . And due to the tribulations 
brought upon them by the Egyptians, they constantly and daily were 
hoping and pining to leave, liberated and free. So too do the sag- 
feel vis 5 vis this world. All of their days they feel themselves in tribu- 
lation and distress in he mabrial re&. The sag finds liberation 
in his inteIligence, as it emerges from the womb of its corporeality, 
for there it dwells, in its own graveyard. [Squ He+ jelon~oh, Ms. 
Oxford 1535, fol. 146b.l 

187. Ms. Oxford 1682, fol. 102a-b. 

188. Mekhilta, Beshalab, 2. 

189. Ms. Paris, EN 774, fol. 139a, and compare also ibid., fo1s. 150b- 
151a: 

Know that every Israelite who enters there, i.e., to split the sea by 
means of the Divine Name, need prepare himself, by looking this 
way and that, [to] smite the Egyptian who struck the IsraeIfte and 
hide him in the sand. Then in the end he will be able to split the Reed 
Sea and by means of this splitting attain additional knowledge. Thus 
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he will drown all of his enemies in the [Sea of Reeds (BSVF--ba-suf, 
which is the end [HSVE-4m-sufl. 

It is interesting that this section creates a continuity in the form of a 
spiritualistic commentary between the acts of Moses before the split- 
ting of the Sea-the killing of the Egyptian by means of the Divine 
Name, as the Midmsh states, and the splitting of the Sea. 

190. See above, note 189, the words of Abulafia in Sqm SitrQ T6rdh. 

191. S2f;lr Hay yt?y h-NqeS ,  Ms. Miinich 405, fols. 86a-b. 

192. Plays on words vis P vis the term YSR beyr - inchation), found 
already in the 'Piyyut' literature, are found again in the works of Ab- 
ulafia. See Idel, The Mystical Experience, 222, n. 135; Sqer Ner 'Elohim, 
Ms. Miinich 10, Sol. 147b and elsewhere. 

193. Cf. the Piyyut. 

194. Yedid (friend) standing, apparently, for the spiritual aspect withir 
man, is contrasted with 2e.k (blood relation) referring to the physical 
aspect of man. 

195. Cf. T5 Kiddushin, 71a, following Maimonides' interpretation of 
this passage. 

196. Jerusalem 1956 p. 549. Regarding Abulafia's influence on this 
Kabbalist, see S o l e m  in Kz'yat Squ, 5 (1938-9), 267-272. 

197. Dt., 266.  

198. See BT Shabbat, 6%. BT Yebarnof 24a; and Abulafia, NehX 

ha-Tdrah, p. 2. 

199. Ms. Miinich 408, fols. 72a-b. It is worth noting that idea! 
similar to those d Averroes on religion appear not only in the work 
of writers such as Albalag, but also in the works of writers though 
of as conservative. kmong his ather comments regarding the storie! 
of the Torah as outer forms containing inner meaning, R. Bahya b~ 
Paqudah, in his Duties of the Heart 1:10, and R. Bahya ben Asher, h 
his commentary on the Torah, Genesis 127 (Chavel ed., p. 461, tell the 
following parable: 

The sage of spentlation have likened this matter to a wealthy mar 
to whom a person comes as a guest, together with his livestock. T 
Ule guest he g v e  various delicacies and to his livestock he give 
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straw and f e d .  Each one is given what is fitting for him. So, too, the 
Torah elaborated on the Attributes of the Creator using material ex- 
pressions, due to the weakness of the in telIec t of the masses, whereas 
these matters indicate intellectual ideas to the masters of wisdom and 
ehcs. 

See also w y a  ben Asher's words in his commentary on Deuteronomy 
3243 (ChaveI ed. p. 471); and see also Xshby, Mishnat ha-Zohar, II p. 
391, 

200. Regarding the double meaning of the word STR (seter) in this con- 
text, see A. Altrnann "Das Verhdtrus Maimunis zur Judischen Mystik," 
MGWJ, (19361, X, n. 20. 

201. See P r m b s ,  25: 11. See dm Maimonides' Introduction to his 
Guide for the Perplexed. 

202. On the pleasure that accompanies the prophetic experience, see 
Idel, The Mystical E ~ p ~ e n c e ,  188-189. 

203. S$m Hayyy ha-'0liim h-Baa, Ms. Oxford 1582, fol. 73a-b. And in 
S@ ha-Yei'eq, Ms. New Yark, JTS 1801, fol. 1 3b, Abulafia writes re- 
garding his theories that will be revealed in the Messianic Era, whereas 
at this juncture they seem strange in the eyes of the 

Sages of Israel who make themselves wise in the wisdom of h e  Tal- 
mud, but are at the utmost distance h r n  its second layer of wisdom. 
For it [the wisdom] contains two paths, one revealed and one hdden. 
And both of them are true, only the revealed meaning refers to the 
material matters of all of existence. 

204. This refers to the letters of the Tetragrammaton, punctuated with 
heir different vowel marks. Regarding additional meanings of the 
tenn hajlan6t in Abulafia's writings, see M. Idel, "Ha-SefirOt she-me- 
cal ha-Sefirdt,"' Tarbiz, vol. 51 (19821, 260-261. 

205. In speaking of the understanding of matters by means of the 
letters, Abulafia writes in S@r SifrFy T8rih, Ms. Paris, BN 774, foL 
162a: 

No other nation has a tradition such as this, and even our own nation 
is far from it, having quiddy hmed away from the path. Therefore 
our exile continus. 

2M. See Idel, Studies in Ecstrrtic Kabbalah, pp. 48-49. 
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207. '0gr 'Eden Ginuz, Ms. Oxford 1580, fol. 91b. 

208. Ibid., fol. 57b. 

209. Ibid., fol. 132a. See also S q e ~  Sitre TCral, Ms. Paris, BN 774, fols 
149a-b. 

210. Si$u S i b 9  TOmlh, Ms. Paris, BN 774, fol. 161a. 

211. Proverbs, 239. 

212, He refers here to Sqer MiQYr Pminim, 1:67. The end of thi 
aphorism reads "Do not pass on wisdom to one who does not reah 
its worth." 

213. Ms. Paris, BN 774, fol. 150a. The posing of the question re 
garding the Torah as primordial or newly-created calls to nind thl 
same question vis 5 vis the Qwrcrn, as well as the concept of the Logo 
in Christianity. See I. Jadaane, L'Infrumce du SfoLisrne sur la P d  
Musulmane (Beyrouth 19681, 171 ff. 

214. Ibid., fol. 151a. See also above, note 199. 

215. Ms. Oxford 2047, fal. 69a. 

216. Ms. Rome, Angelica 38, fols. 13b-14a; Ms. Miinich 285, fols. 38b 
39a. On the identity of the mystic with the Torah, see Zdel, Kabbala! 
N m  Perspectives, pp. 243-248. 

217. Dt. 33:2. 

218. See the sources mentioned by Idel, "The Concept of the Torah," 
43-45. 

219. Obadiah, 18. 

220. See L. Giflzbutg, Legends of the Javs, vol. V, 415, note 115. 

221. Ma1 nltfd lm-Talnr idirn, ful. 45b, and the words of "He-Hd+m k b  
Yafet ha-Sefardi," in Ms. Milano, Arnbrosiana 62, fol. 85a; and P-" 
Sqer Yqirfih of R. Yehudah of Barcelona, 134-135. 

222. ge+c Netib6t ha-Tfirtih, p.4; in Sqn SitrCy Tat&, Ms. Paris, BN 
774, fol. 143b Abulafia writes concerning the figure of the intellectual: 

And the Sage .... studid and became wise by means of these three 
methods, making an effort to attain to the depth of intention of each 
of these works. An$ having investigated and understood them he 
knew the intent of the authors who USXI these thsee methods. This 

is what each potential intellectual makes use of in order to a c b k  
itself in all matters that require perfection. And he perceives that 
which subsists constantly in actuality and L k a  himself to it in all 
manner of ways of whch he is capable. 

That which "subsists constantly in actuality' is the Active Intellect. 

223. Ms. Paris, BN 774, foL 162a. And compare with ibfd., fol. 166b: 

And so too woman [ " g ~  = 'Gih] from my fire [MSY = and 
from man ('YS ->ls3, fire (Sj, and from fire, man. Understand this, 
for i t  ~ f e r s  to the form, create$ by the Creator, i.e., that which was 
formed from the Form. 

224. Ms. Mipano, Ambrosiana 53, fol. 144b. 

225. The context here is the correspondence between the candelabra 
and the other vessels of the Tabernacle and the world. 

227. See above, note 47. 

228. Charles Taylor, Sayings of the Jewish Fathers (Cambridge, 1897), 
English section p. 60; Ms. Cambridge Dd 13.7, written in 1387; and 
Ms. Cambridge, Add. 420.1, printed in ibid., p. 69 

229. Ms. Paris, BN 774 fok. 159b-170a. Ms. New York, JTS 2367, fol. 
%a. Compare with SEfir HayyEy ha-'0larn ha-Ba., Ms. Oxford 1582, 
fols. 30b-31a: 

Son of man, take heed lest you forget your Torah, which you set in 
revolutions in order to sustain your sou1 in all of its aspects. Rather, 
turn it over and turn it over again until it be sustained by you, in 
that which you need so as to sustain you. Do as I command you for 
it is your life and the length of your days. From it you will recognw 
all matters that the intellma1 cannot do without. And then your 
way will be successful and you will be wise. And the path you 
need to take hold of and cleave to for all of your days is the path of 
letter permutation and combination. Certainly you wdl understand 
and rejoice in your understanding, and take great pleasure. You will 
hasten t~ permute in the manner of the flaming sword revolving in 
all directions so as to do battle with the surrounding enemies. For 
the imaginings and the forms of idle thoughts, born of the spirit of 
the evil inclination emerge toward the reckoning. 
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In this quote, the method of letter permutation is used as a means tl 
do battle with the power of the imagination. 

230. Ms. New York, JTS 2367, fol. ma. 

231. The word SM' (samme), which does not appear in the usua 
printed versions, does appear in some manuscripts. See Taylor (r 
228), 62. 

232. See Idel, Abulafia, 428, n. 83. 

233. There is some degre of similarity between the idmtificatia 
with the Torah of a person who engages in ktter<~Xnbinati~TI, ant 
the identification of the mystic with the Quran in Arabi's thought. Se 
Henry Corbin, Creative Imgin~tion in the Sufism of Ibn Arabi (Londor 
197O), 211-212,227-228. 

234. See Idel, The Mystical Emence, pp. 195-200. 

235. Midrash Tehillim, 32, p. 53, and Urbach, The Sages., 311-312, ant 
Scholem, On the Kabbalah, 37-38. 

236. S+r Mafiihh ha-ToBhGt, Ms. Oxford 1605, fol. 17b. Compar 
to N-nides' words in SEfim T m t  ha-Sem Tem-h (Kifve  Ramban, 
Chavel, ed., vol. 1, p. 1081, concerning the virtues of the Name of 72, 
derived from Ex 14: 19-21: 

Used by &e pious of the generations, who, by its means know hot 
to revive and kill. 

237. See Idel, '"Perceptions of Kabbalah;" and Sqm Sit@$ Tor&, Mz 
PmisI BN 774, foI. 170a. 

238. Idel, AbuIafia, 427, and n. 77. 

239. Compare to St$. MaftCab ha-Sefiro't, Ms. Milan*Ambrosiana 5: 
fol. 171a: 

And the essence of prophecy comists in the intellectual soul, which 
is a potency w i h  the body, at first becoming wise in all the ways 
of the Torah in general, and h the hidden meanings and reasons 
for the comrhandments in general. After rising to the level of geners 
comprehension of the true intellections, removing the imaginings pn 
viously thought to be primary traditions, one would n d  in additio 
to receive the principal true Baditions of letter combination 

See nlso note 116 above. Regarding the general' and "at idar '  types 
of Kabbalah, see M. IdeI "Homer Kabbafi mi-Bet M&&o M R. David 
ben Yehuda he-H&sid," Jerusalem Studies in Jaoish Thought, 2 (1983): 
177-178,240 (Hebrew). This topic is worthy of discussion in its own 
right* 

240. R h i  ben Gershon, Sqer Miim6t ha-sem, I, &. 1: 

. . . Avemes' commentary on Aristotle's On the Soul, where Averroes 
advances the doctrine that this disposition is actually the Agent In- 
tellect itself; but insofar as it attaches itself to the human soul, it is a 
disposition and has a potentiality for knowldge. 

Cf. S. Mdman, M Ben Gmhon: The Wars qf the Lord [Book One] 
(Philadelphia, 1984),110, and his footnotes there. 

Mows Narboni writes in his commentary to The Jntentions ofthe Philoso- 
phers by Al-Ghzzali (Ms. Paris, BN 909, fol. 69a): 

The opinion of Averroes is that the soul is the Active Intellect together 
with its disposition. 

On fol. 69b, ibid., Narboni writes that the hylic intellect is a mixture of 
the Active Intellect and its preparation. See Averrod Commentariurn 
Magnum in Aristotle's 'De Anima Libra ', ed. F.S. Crawford (Cambridge, 
Ms. 19533,450451- 

Notes to Chapter 3 

1. Scholm, On the ICabhlah, %5, Frank Talmage, "Apples of Gold: 
The Inner Meaning of Sacred Texts in Medieval Judaism," in d. A. 
Green, Jewish Spirituality fxom the Bible through the Middle Ages [New 
York, 19861, 318-321. See also the footnote of Joseph B. Sermoneta 
to his critical edition of R Hillel of Verona's Sqer Tagmu13 ha-Nfl& 
Uerusalem, 19811, 180-181, n. 370, where he hints at the possibil- 
ity that this scholar, -who inter &a, was Abdafia's mentar in the 
study of the Guide for the Perplex&-was cognizant of the Christian 
fourfold exegesis. However, Sermoneta's note regards the possible 
attitude of R. Hillel to the views of the sages, namely the ancient 
Talmudic-Midrashic authors; the possible affinity between the sixfold 
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classification of the Jewish author to the fourfold Christian interpre- 
tation of the Bible, but it is mainly an inference of Sermoneta, which 
may, or may not be corroborated by further findings. For some other 
discussions of the "Pardiis" exegesis, without providing new elements 
beyond those of Scholem, see A. van der Heide, "PARDES: Method- 
ologicd Reflections on the Theory of the Four Senses," JJS, 34 (19831, 
147-159, Menahem Haran, "Midrashit Exegesis and the Peshat, and 
the Critical Approach in Bible Research," [Mebr.] in ed. M. Bar-Asher, 
Studies in Judnica (Jerusalem, 19861, 75-76. 

2. Scholen's assumption (On fhe Kabbalah, p. 61) that Christian sys- 
tems of Scriptural exegesis served as the source for the dwelopment of 
the fourfold system of Kabbalistic exegesis seems to be a correct one, 
but we ought not to limit the range of possible influences sf another 
cultural field; as Islamic influence is also a very strong possibility; see 
notes 5 and 52, below, also Scholem, ibid., 51. 

3. G-an introduction to &@c NetibGt Ita-Torah, p. IX. 

4. Ewerb H. Cousins, Bonaventura and the Coincidence of Opposites 
(Chicago 19771, Ch. IU, 69-95. 

5. Regarding the 'Hadit', see Henry Corbin, En Islam Iranien (Paris 
1972), vol. 111, 214-232. It is worth noting the common motif of both 
Abulafia and the Arab sources: the seven methods are depicted as 
concentric circles; see note 146 below, and Corbin, ibid., 217-218, and 
the rest of this chapter. Regarding the influence of Ismaili f o m  of 
exegesis on S+r ha-SFruf, a work that came out of Abulafia's cirde, 
see the article co-authored by S, Pies  and myself. 

6. It was not discussed at all in Schalem, ibid., note 1. 

7. S@.r 'ds6r 'Eden Ginuz, Ms. Oxford 1580, fols. 170b-1 72b; Si$r 
MoftEah ha-Hoblof, Ms. P-a 141, fols. 8b-9a; and the epistle &@ 
Nctib6t Im-Tdrrih, pp. 2-5. See also LiqqutQ earnis, Ms. Oxford 2239, 
fwl. 124a. 

8. S2fer MafiL!~ h a - f i o b t ~ t ,  Ms. P m  141, fol. 9a where we read: 
"And I have already discussed these seven methods in ' 6 9 r  T d e ~  
Ginuz,  and in my P&ui Sqer Yesirih," This P ~ u S  Sefer Yesirah did not 
reach us. 

9. BT SIlabba t ,63a; BT Yebarnot ,24a. On this important dictum in me- 
dieval Jewish exegesis, see Sarah Kamin. Rashi's Exegetical Cateptiio- 
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tion in Respect to the Distinction Between Pesllnt a ~ l d  Dcrnsh (Jerusalem, 
1986), 122-129; Amos Funkenstein, Theology and Scien t @  lrruginn tiott 

from the Middle Ages to the Seventeentll Century (Princeton, 1987). 213- 
221. 

12. In many respects the 'plain meaning' layer of Abulafia's system is 
similar to the 'Haggadah ne.-mih', trustworthy tradition, in Saadiah 
Gaon's system. However, in this system, this level also would include 
Abulafia's second method; i.e., the Oral Tradition. Regarding Saa- 
diah's conception of 'Haggidiih Ne>emZnah', see H. A. Wolfson, "The 
Double Faith Theory in Clement, Saadia, Averrws, and St. Thomas," 
JQR (NS), 33 (1942/3), 239-243. 

13. Mk. Pasma 141, fol. %. The source of the distinction between 
compulsory faith and true faith is in Maimonides' Guide for the Per- 
plexed, ILI, 28. 

14. Dt., 11:17. 

15. Dt,, 28;12. 

16. Skfir Mafieah ha-eo&~fif, Ms. Pama 141, lol. 9b. On the affinity 
b e h e m  interest in the plain sense of the scripture and interest in 
the world of senses, see Morton Bloomfield, Essays and Explorations 
(Cambridge, Mass. 1970),87-88. 

17. Ms. Oxford 1580, fol. 171a. 

28. Ex., 1414. 

19. Ex., 14:f3. 

20. Ex., 14:14. 

21. Psa lm,  325, 

22. Ms. Parma 141, fol. 9b. 

24. Ms. Parma 141, fol. 14b. 

25;. Dt., 10:16. 
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26. Dt., 30:30. 

27. Dt., 4:30. As SchoIem pointed out (On the Kabbalah, 62, note 13, 
it was Fico della Mirandola who compared the fourfold method or 
exegesis of B*ya ben Asher to Christian exegesis. It is also wore 
noting the work of Yehudiih Moscato, who in S@r Nqfus6t Yehudih 
Discourse 7, fob. 20d-21 a, compares the Kabbalistic fourfold syste 
of exegesis to the one used by the Christians. 

28. As Jellinek pointed out in his work Philosophie uttd Kabbala (German 
part), 32, n. 3, Abulafia is aiming his criticism against the spiritualist 
interpretation of circumcision in Paul's Epistle to the Romans, ch. 23.  
Indeed, Abulafia's criticism is not original with him, but is influeno - 
by ibn Ezra, 

29. M. Friedlander, Essays on the Writings of Abraham ibn Ezra &ond~-. 
1877), Hebrew appendix, p. 1, and in the introduction by ibn Ezra to 
his 'Commentary on the Bible', published in MiqraGt Geddlaf. 

30. See specifically, his work Yesd Mma3. 

31. Sqer ' 0g r  'Eden Ganus, Ms. Oxford 1580, fol. 17la-l7lb. For 
other commentaries on this verse, horn the Rabbinic tradition, see k 
Marnorstein, Old Rabbinic Doctrines of God (Oxford 19371, vol. 11,7-9. 

32. On 'Derush' in medieval exegesis, see now Kamin (note 9 above), 
136-158. 

33. Se@ NetiEt ha-Tar&, p. 3. Compare to Midrash Kohelet Rabbnh, 
n, 10: 

And fhese pleasures are the 'Aggad6t (legend-narrative), for they 
the pleasues of the Scripture. 

Regarding Haggadah and parable in Maimonides, see B. Bacher, FIR- 
Rarnbim Ke-Fa rshan ha-Miqra (Tel Aviv, 5692-1932), 34-37, and specifi- 
cally, p. 34, n.1. Haggadah, as a medium that draws the hearb of the 
people, is already mentioned in BT Haggigah 14a, and S i f i q  Deuteron- 
only, Par. 317 (Finkelstein edition, p. 359): 

These refer to the Haggadot, for they draw the hearts of man like 
wine. 

See also in the disputation of R YGel of Paris, in 'dsir Wiquhim, 4. 
Eisens tein (New York, 1928), 82, and the formulation of the fourth type 
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of texts in R Hillel of Verona, Sqer Togmu14 ho-Nefe& p. 181; see note 
1 above. 

34. Ms. Oxford 1580, fol. 171b. 

35. Midrash Tanhuma, Wq&b, Par. 2, 

39. Midrash Deuferonomy Rabbah, II, 2: Sip@ Deuteronomy, section on 
We-Zot hn-Beta%72, pat. 38. 

40. Compare with Rashi's commentary to Z w i a h ,  b12. 

41. Ibid. 

43. Ms. Parma 141, fols. 8b-9a. 

44. Ms. Parma 141, fol, 10a. 

45. 'dgr 'Eden Ginuz, Ms. Oxford 1580, fol. 170b. 

46. STer fiafab ha-@o&mL Ms. Parma, fol. 9a. The terms 'para- 
ble' (m-&i) and 'enigma' (hihih) as referring to allegory appear in the 
commentary on the Torah of R. Joseph Bekor Shor, who on Numbers 
128 writes: 

From here is broken the arms of the nations of the worId, who say that 
everything that Moses said was 'allegoria,' i-e., enigma and parable, 
and not what their plain meaning purports to say. And they exchange 
the meaning of the prophets for something else and completely r e  
move the Scriphw from its  plain sense. 

Abulafia's words constitute a slight variation on the words of Ibn Ezra, 
who in the intruduction of his commentary on the Bible (in Friedlander, 
op. cir. p, I) says: 

And one of the methods of the u n h c i s e d  sages who say that the 
e n h  Torah comkts [merely] of enigmas and parables. 

Whereas ibn Eua opposes this method of the uncircumcised sages, 
Abulafia makes use of it bmause Maimonid&' Guide gave it his ap- 
probation. Regarding the term 'enigma," which always refers to 'alle- 
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gory' in Abulafia's writing, see Scholem, On the Kabbalah, p. 55. For 
Maimonides' use of parable and enigma, see Bacher, op. cit., 19-20, 
note 6. and Talmage (note 1 above), 314315,321-322,334-335. 

47. Sepr '6srir 'Edm G ~ u z ,  Ms. Oxford 1580, fol. 171b. 

48. Guide for the Perplexed, It, 30. 

50. Perez Sandier "Le- Barayit PaRDeS we-ha- Sitah ha-Mwub~at," in 
Auerbach Volume (Jerusalem 1955), 234, note 50. 

51. Scholem, On the Kabbalah, p. 61. 

52. Regarding the fourfold method of exegesis of Islam, see Henry 
Corbin, Histoire de la Philosophic Islawrique (Paris 19641, 19-20. 

53. Published in Tciubot R. Yizhak Abarbanel lc-Seelfit S a d  R. h u l  hn- 
Kohm (Venice 5334-1574) fol. 21a-21b. G.  Vajda published an essay 
that analyses sections of this work: "Deux chapitres du Guidi des 
Egaris nepen&s par Kabbalistes," in Mklanges ofmfs ir Etienne Gilson 
(Paris 19591, 651-659. He is of the opinion that this work was falsely 
attributed to Gikatilla. Against this, E. Gottlieb was of the opinion 
that Gikatilla composed this work during the period between his Si$m 
Ginat 'Eg& and Sqer Saw& '&h. See his Studies., 110-117. To add to 
his proofs that GikatiUa was the author of this work, we read en foL 
21a, regarding the 'middle' point: 

And one who read the word as BWR [&- it] is a BUR [bur- 
ignoramus], for he is unsanctified in all his six directions and has 
no part in the middle point, the secret of the B'R [beer-well, spring]. 
This is to say, that one can come to a true understanding of the Torah 
only by knowing the secret layer of the Torah-the &Zr- wellspring. 
And one who is mistaken in this, and reads instead 'fir' is himself a 
'bur'. 

Compare this to the expression used in S@u Ginat %@z, fol. 54c: 

h d  they never arrived to the inner point, the point of the Torah 
(and regatding them it is said:) "but they are altogether brutish and 
foolish." 

"but they are altogether brubsh and foolish,'" tius refers to the m t  
of the one point .... 
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54, Scholem, On the Kabbalah., p. 60. 

And the deri3d1 includes the allegorical meaning as well as the Tal- 
mudic method of deriving the law from the Scriptural verse. 

h our opinion, there is absolutely no indication that allegory is sub- 
sumed under the category of dm& in Gikatilla's system. 

56. Ms. Oxford 1580, fol. 171a, and Sqer Maftiah ha-HobCf, Ms. 
Parma 141, fol. 9a., where we read regarding the fifth method that 
it is the first of the Kabbalistic methods, which goes according to the 
form of matteds) as related by the Sqer  Yesiriih. 

57. Midris' SUM Tob on P d m s  90; also Midrag '0tiyy~f Ged616t in BaU 
MidrG6f led. Wertheimer), vol. II, p. 4%. 

58. Deuteronomy, 7:4, 

59. See also Sqw 'Imr2y Sefm, Ms. Paris, BN 777, p. 41. 

61. Maimonides Mishneh Torah, Hilkit S@r Torah, ch. 7:7. 

62. Regarding the sources of this passage, see Scholem, Origins 4 tlre 
Kabbalah, 103-104. 

63. An interpretation of these words of Sver ha- Bihk is already found 
in the works od the Gerona KabbaEists; see Ms. Oxford 2456 fol. 9a 
which contains dicta whose source is the Gerona Kabbalah. We read 
there: 

'YHVH 'YSh MLHMH' PHVH IG mil!im&-Tewagrammaton is a 
man of war); the word 'YS indicates the thee supernal Sefirof, A she 
first, Y the second, and 5 the third. 

64. S@r Yesd Mom., Sacar I; and his introduction to Sqer ha-Mozdyim. 

65. S@ Mafthh ha-#at~af, Ms. Parma 141, fol. 9a. 

66. SCfer 'dsir 'Eden Ginuz, Ms. Oxford 1580, fol. 171a. 

67. Op. cif. 171b-172a. 

68. This numerological equation is already found in Perush S2fer 
Yqiral of P. Baruch Togarmi. See Scholem Abulafia, 236. It is found 
as well in Abdafia's other works, see 'a~ir 'Eden Gunuz, Ms. Ox- 
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ford 1580, fol. 51a; SZfer Gan NacwI, Ms. Miinich 58, fol. 329a, and 
elsewhere. 

69. Regarding the term mitkdedipn as applied to those who practice 
concentration, see Idel, Studies in Ecstatic Kabbalah, 108-111. 

70. Regarding a similar discussion concerning achieving the k n e s s  
of the Active Intellect, see Sqm Na 'Elohim, Ms. Miinich 10, fol. 170a. 

71. See above Chapter 1, section 4. 

72. &bac NetGit ha-Tar&, p.4. 

73. '0gr 'Eden Gin& Ms. Oxford 1580, fol. 172a. 

74. I do not accept Scholem's statement in Ott the Kabbalah, 43 where 
he says that the image of the Torah as a woven fabric of Holy Names 
did not contribute anythmg to actual methods of cornmenmy on the 
Torah. See above, Chapter 2, in our discussion of Abulafiak scornmen- 
tary on the binding of Isaac and on the Exodus from Egypt. 

75. Ms. Oxford 1580, fol. 172a-172b. 

76. See note 13, of the previous chapter. 

77. Ms. Vatican 228, fol. 99a. Similarly, we read in SIc;fe~ ha-N@n, 
authored by one of the Ashkenazi Pietists; "'EHYH; each letter is ex- 
pounded by itself." See Joseph Dan 'lyunim be-Sifruf HasidFy Ashkmz, 
(Ramat Gan, 1975), 119; and Idel, "The Concept of the Torah," 63-64. 

78. Ms. Vatican 228, fol. 99b. This idea appears again on fol. 100a. 

And in conclusion, [they are] 22 names and they emerge from each 
letter of the Torah. 

This view is also found in B u s '  S2nz Mem Bet 'Otiyyat, attributed to 
R. Hai Gaon, and published by G. Scholem in Kitve Yad Ba-Kabbalah 
(Fentsalem, 19301, 217: "And each letter is a name in itself," See &o 
Scholem's comments in ' m e  Name of God," 169-170, n.44. Also, in 
fiiddwshe Hnlakot we-'Agg~dot by Maharsha (= R Shemuel Edeles) on 
BT Shabbat 102a, we read: 

And it appears,'as indeed it is stated in various places, that the letters 
of the Torah, in and of themselves are the Names of the Holy One 
Blessed be He. 

See note 90, below. 
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79. S+r 'dgr 'Eden G n u z  , Ms. Oxford 1580, fal. 171a. 

80. Ms. Pama 141, fol. 9a; Ms. Moscow 133, fol. 8a, and compare to 
Abulafia, 'ImTey S&, Ms. Paris, BN p. 103: 

And after you are proficient in it, return to the revoIutions of their 
combinations whenever you have the opportunity and consider that 
all is in your possession, and the material of the seventy Eanguages 
is within your pen and it is in your power to write of them what 
you will, and to omit what you wilI....and the sage makes his choice 
always in the finest. So too, you should consider that the substance of 
speech is entirely in your mouth and is fluent in your utterance. And 
you gaze according to your will and you revolve its old forms and 
originak in than new understandings, comprehensible to you, but 
not to another, even if you were to explain it to him in any language 
or by any clear means of explanation. And this substance of utterance 
is with you, and is in your possession, and under your dimetion to 
place within it any form of undatandmg you want .... is material is 
set aside for you to give you life, and therefore you should not. be 
remiss in giving it its proper form. 

82. Isaiah, 565. 

83. Exodus, 3:15. 

85. BT Baba Bairn 7% and see Idel, Abulafin 396, n. 71. In St'fer Hayyi+y 
ha-N#& Ms. Miinich 408, fol. 65a Abulafia writes: 

And you recite the N m s  in your mouth. However, you must sanc- 
tify them and honour them, for they are she kings of tfie existence 
and the Angels of God [or the Name] that are sent to you to raise 
you up higher and higher. . . so that all the nations of the Lord shall 
behold you for the Name of the Lord is called upon you. 

86. Sqm 30r ha-Sew, Ms. Vatican 233, fol. 123b. 

87. S@ '0gr 'Eden Gnuz, Ms. Oxford 1580, fol. 161b; and compare 
with similar words that appear on fol. 163a, quoted below, note 94. 

88. Piruss' hn-Tmh, Exodus, 33:12 (short version), ed. Y. fleisher pi- 
enna 19261, 313. 

89. Up. cft. ,  Numbers, 20:8 and compare to Sefu b a r @  Sedeq, Ms. 
Jerusalem 80 148, fols. 53b-54b. 
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90. "ln the Name of God," p. 75. 

91. Ms. Vatican 228, fol. 100a. Is there a connection between the PFrus" 
Hnbdalah and what is written in Ms. Vatican 428, foI. 38b-39b: 

And f observed the customs of Sadat France] and Provence and 
other lands, of pronouncing the Alpha-Beta from end to beginning 
[backwards] and this is an ancient custom of the early sages and was 
promptly reinstituted with great wisdom. 

See also above, note 77. The quotation is part of a collection of Kab- 
balistic secrets of R. Moses de Leon. 

92. Ms. Oxford 1580, foI. 171a. 

93. SCfir '@ir 'Eden Gjnuz, Ms. Oxford 1580, fols. 32a-32b. Compare 
also ta op. cit., fol. 165a; "The entire world is filled with holy letters." 

94. Qp. cit., fol. 163a. These words by Abulafia are similar in many 
respects to the opinion of R. Isaac ibn hatif in his commentq on 
the Torah called Ginzje hn-Adele& in KO* Yizhaq (5622-1862), p. 12, 
chapter 4: 

There is no way for the human intellect to be perfect, in actu, unless 
he has within his intellect the general and particular form of the 
world, at the extent of the measure of his comprehension. Thmby 
w i h n  him shall be alI and dl will be within him The meaning of 
this is, when one's knowledge spreads to all particulars of exiskence 
he himself is then found within all of them and when likewise the 
natural and intell~tive forms are engravd in his mind in a veritable 
manner it will be the case that all is within him. And for the perfect 
who includes them all in his mind in actu it will be possible that by 
him would arise a miracle for a short duration within a part of the 
natural reason, (if it is) in accordance with the desire of the Blessed 
Creator. 

95. Louis Gardet, La Pens& Religieuse d'Auicenne (Paris 1951), 183- 
184. fin Sina's influence in this mattex is also noticeable in one of the 
passages of Pmss' ha-Xggad6f by R. Solomon ben Abraham ibn Adret, 
BT, Hiillin ch.1. See also the responsum of R. Monymus to R. Joseph 
ibn Kaspi (Miinich 1$79), 4-5. 

96. Op. cit., ch. 2, section 7. 

97. Sqer 'a@r 'Eden Gcinuz, Ms. Oxford 1580, foh. 33a. 
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1 98. Sger X r q e  Lebanfin (Venice 1601), fol. 39b. See also Idel, "The 
I, 

: Minity of Torah in Kabbalah," 148. 

99. Ms. Pama 141, fol. 76, Ms. Moscow 133, fols. 6b-7a. See  also 
Chapter 2 above, section E, and notes 134-139. It is worth pointing 
out that Zhis classification of people who perform the miswot based on 
having received them by tradition or based on speculative wisdom, or 
based on the way of prophecy is also found in Sqer S u l ~ n  Kesef by R. 
Joseph ibn Kaspi ('Asarah Keli Kesef; Pressburg 1903, 171-1 72). 

100. Ms. Parma 141, foEs. 23b-24a, Ms. M o m  133 fols. 19b-20a. 

101. Compare with Sqer MafltFah h-eo!mzol, Ms. Parma 141, fol. 26b: 

The h b s  of the righteous, being evil, since the substance is the cause 
of sin. 

102. S+ W h  ha-wokmot, Ms. P a m  141, fol. 24a. Ms. Moscow 
133 fol. 20a. 

103. Ms. Oxford 1582, fol. 20a, Ms. Paris, BN 777, fol. 112a. 

104. Ex., 315. 

105, Ex., 36 .  

106. Ms. Parma 141, fol. 30b, Ms. Moscow 133, fol. 25a. See also 
Scholem, Majm Trends, 25-32. 

107. The topic here is Jacob's wrestling with the angel. I quote it 
because of the exegetical principle it uses, which, in our opinion, is 
also used by Abulafia in ofher instances. 

108. Ms. Paris, BN 777, pp. 24. 

109. Ms. Parma 142, fal. 18b, Ms. Moscow 133, fol. 1% and see 
below, section K and note 139. 

111. He is referring to b n  Ezra's long version of his comentary on 
Exodus 315, which deals with the tern ha-.adam and the distinguishing 
qualities of the noun form, which Abdafia summarizes in the acronym 
PRDS. It is worth noting that it was precisely during that time that this 
term PRDS stark4  being used as an acronym for the fourfold method 
of exegesis by the Spanish Kabbalists. 
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114. Ms. Oxford 1580, fol. 122a. 

115. Ms. Oxford 1582, fol. 42n; Ms. Moscow 133, fol. Mb. 

116. Dt., 44. 

117. Ms. Paris, BN 680, fol. 295b. See S@ S i b 9  TfiraaP1, Ms. Paris, 
EN 774, fols. 14a-b. 

119. Ms. Roma, Angelica 38, fol. 3%. 

120. Ex., 1620. 

The three names, whose secrets [numerical values] are 26,86 and 65, 
are the secret of the stages of the intellectual ladder, and are d e d  
by the general name of "Can 'Eden" [Garden of Eden] for by means 
of their grasp one enters the Garden of Eden while alive. 

124. For example, S q e ~  ' 0 ~ r  'Eden Ginuz, Ms. Oxford 1580, fol. 50b, 
55a. Introduction to Sger SitrCy T M h ,  Ms. Paris, EN 774, foI. 90a, 
and elsewhere. In contrast to the use of the standard equation ha- 
yon1 + feast (meal) + Divine Names, which is widespread in all of 
Abwlafia's works, the author of Sqer Nir 'Elohim, Ms. Miinich 10, fol. 
136a, speaks about the three souls of the Sabbath feasts. 

125. Ms. Oxford 1582, fol. 24b-25a. 

126. Genesis 2:10. 

127. See Idel, Abulafia, 107-108. 

128. Ms. Paris, BN 777, p. 48, Likkutiy vnrniz, Ms. Oxford 2239, fd 
13Oa; and compare to Idel, The Mystical Experience, pp. 55-57. 

129. Ms. Oxford 1582, fol. @ b a a .  

131. Tfie use of the numerical value of MLW &RT (mnPaF ha-*Zt- 
Ministering Angels) = 1006 = HM KT YSR'L (% kaf yisrael-they are 

the sect of Israel) , also appears in St@ Nir 'Elohim, Ms. Miinich 10, 
fol. 134a. 

132. Ms. Oxford 1582 fol. h. 

134. Gen., 4:l. 

135. Psalms 1M3. 

138. Gm., 224. 

139. Maimonides does not express this opinion explicitly, but. this is 
how most of his commentators understand him, Among the first of 
Maimonides' foUowrs, R Isaac ibn Latif, writes in Sqer GintEy ha- 
Melek, &. 21: 

Indeed the word 'adam' bears two implications: one is the physical 
material plane, being formed of earth, and the second is the mental 
form. 

See also above, section H, the citation quoted from Si@ Mafieah hn- 
H o H 6 f .  

141. See chapter 1. 

142. Compare with the words of Ibn Ezra in hihis commentary on Exodus 
16:28: 

For all of the mizvot and statutes are understandably m e  as they are 
[in their plain sense] and they contain secrets having to do with the 
[nature of theJ sod and these are understood ody by the illuminati. 

1.65, Ms. Parma 141, fol. 2%. 

144. The possibility for this "absence' of the Divinity in the viewpoint 
j that stresses the personal redemption, is a well-known phenomenon 

i in the history of religions: %e Ernst Casskr, TIE Philosophy of Symbolic 

1 Forms (London, Oxford 1955) vol. 11, p. 225. 

{ 145. See G.  Scholem "'Hirhurim .a1 'Efsharut she1 Mistikah Yehudit 
! Be-Zemanhu," Devan'm be-& (Tel Aviv, 1975), 78-79. 
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146. Abulafia uses the term Gajgal, which can be translated as both 
'wheel' and 'sphere," inorder to describe his seven methods. This 
item recurs in &@ Netibd ha-T6rah several times. This use may be 
influenced by Tbn Ezra's description of the commentators h a t  are cir- 
cumambulating the center, viewed as the true meaning of the Tor& 
See his introductions to his commentary to the Torah. It is important, 
however, to remark that a pardel phenomenon is found in C h i s -  
tim sources, where the exegetical methods are referred as rota. See 
Henri de Lubac, L'Ecriture dans la tradition (Paris, 19661, 276 and Jean 
Leclercq, "Un thoignage du XIlle sitkle sur la nature de la thblogie,'' 
M D U ,  VOI. 15-17 (1940-1942), 321. 

147, See Idel, "Infinities of Torah in Kabbalah," 149, 156 note 42. 

148. Abulafiak mysticism seems to ignore the ancient Jewish model 
of ecstasy as part of the celestial journey; the passage of consciousness 
from one sphere to another has nothing to do with this theme. 

149. See Idel, Kabbalah: New Perspctives, 234-249. See also Elliot Wolf- 
son, "The Hermeneutics of Viienary Experience: Revelation and In- 
terpretation in the Zohar," Re1 igion (forthcoming). 

150. Ms. New York, JTS 1805, fol. 6a. 

151. The af£inity between Abulafia's hermeneutics and his eatatic- 
devotional religiosity, and the simita phenomena in eigh1:mth CE 

tury vasidism, is a topic to be daborated elsewhere. 
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